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PREFACE 


The three ancient cities of Patan, 
Kathmandu and Bhaktapur, and a number of the 
villages near them, all within the the Kathmandu 
Valley, contain a large number of Buddhist 
viharas, known in Newari as baha or bahi. That 
many of these institutions are very ancient and 
nearly all of them more than two hundred years 
old has long been known and commented upon by 
nearly everyone who has written about the histo- 
ry and culture of the Valley. Lists of these 
institutions have been published, the earliest 
being Hem Raj Sakya's Nepal Bauddha Vihara va 
Grantha Suci. The two volume Kathmandu Valley, a 
survey of the principal cultural monuments of 
the Valley published in 1975 listed many of 
these viharas, but by no means all of them. In 
1975 Niels Gustschow and Hem Raj Sakya published 
a list of the viharas of Patan with a map, and 
more recently Mary Slusser has published lists 
and maps of the viharas in all three cities in 
her Nepal Mandala. In 1983 Ratna Kaji Vajrace- 
rya and Bijaya Ratna Vajracarya published a 
small book entitled Nepa Deya Viharaya Taca ( "A 
Key to Viharas in Nepal") which lists all of the 
viharas of the Valley (but without maps) and 
gives some data on the history of a few of the 
major foundations. Yet, so fart no systematic 
attempt has been made to identify all of these 
institutions, describe them and their inter- 
relationships and trace their history. This 
present volume is a first attempt in that direc- 
tion. 


The first task which faced me when I began 
this study ten years ago was to find the 
viharas. None of the lists published up to that 
time were accompanied by maps and all of the 
lists, taken from old handwritten manuscripts, 
contained the names of many institutions that no 
longer existed. We started in Patan where 
knowledgeable informants were able to show us 
the viharas they knew about or had connections 


with. It soon became apparent that none of the 
informants knew of all of the viharas, and the 
only way to made an accurate survey was to 00 
from house to house in the old city asking 
questions and looking for anything that re- 
sembled a vihara. In Kathmandu the task was 
made much easier because of accurate lists of 
the existing viharas, lists used by devotees who 
occasionally make a devotional circuit of all 
these shrines and who were able to locate all 
the institutions on the lists. In Bhaktapur we 
found that Samyak Ratna Vajracarya had already 
made a survey of the few viharas of that city, 
and he was able to locate all of these for us. 
After twelve years of checking and rechecking I 
am fairly certain that all of the existing in- 
stitutions have been covered. I am definitely 
certain tnat all of the institutions covered 
herein actually do exist. 


The General Introduction explains the terms 
(Newari or Sanskrit) which recur in the descrip- 
tions of each of the viharas, describes the 
general physical features of a baha-bahi and 
gives motes on the Buddhist culture of these 
institutions, i.e., the communities attached to 
the viharas, the rituals performed, the festi- 
vals observed, the initiation rites, the roles 
played by various members of the safigha and the 
endowments which traditionally supported these 
institutions. 


The initial aim of the survey was twofold: 
(1) to find and describe the existing institu- 
tions i.e., the buildings and monuments which 
have survived as well as the communities attach- 
ed to these institutions and the Buddhist cul- 
ture which still forms the framework of the 
daily life of the Sakyas and Vajracaryas who 
make up the communities, (2) to trace the 
history of these institutions. This initial 
aim is reflected in the treatme.* -f each vihara 


iv 


which covers first the physical remains, then 
the present community and their customs and 
finally the history of the institution. The 
survey has been far more successful in the at- 
tainment of the first aim than the second. De- 
spite the considerable amount of research done 
by Nepali scholars within the past twenty-five 
years there is still insufficient material to 
trace most of these institutions back to their 
origins. Perhaps the material no longer exists, 
but ome has the impression that there is a 
wealth of material preserved in the viharas in 
the form of manuscripts and old documents. Un- 
fortunately most of the elders of the viharas 
extend the tantric injunction of secrecy regard- 
ing the rituals and initiations to all of this 
material and will not show it even to members of 
their own vihara who are interested in docu- 
menting its history. If the publication of this 
volume provokes enough interest and discussion 
to unlock this material and make it available to 
the many young people who are interested in 
studying and documenting the history of their 
own viharas, 
toward attaining its second aim. 


The body of this study is divided into 
three sections, one for each of the cities of 
the Valley. Each section begins with a Map List 
with all of the viharas of the city listed in 
order according to the numbers on the accompany- 
ing maps. The viharas are then discussed, but 
not in the order of the map numbers. First the 
main bahas are treated, with each account fol- 
lowed by a treatment of all its branches; then 
the bahis are discussed; and finally the viharas 
in the adjoining villages are taken up. There 
is no index, as an index of all the Newari names 
and their alternates plus the Sanskrit names 
would have been excessively long. Hence the key 
to finding one's way in this forest is the 
concerned map and the map list. The map list 
indicates the page in the following text where 
the concerned vihara is treated. In the text 
itself the number in brackets [xx] following the 
name of a vihara is the map number which should 
in turn aid one in locating the vihara on the 
map and in tracing cross references to other 
viharas. There is a photograph of each of the 
vihbaras. The photographs accompany the discus-~ 
sion of the vihara in the text, hence there is 
no separate list of illustrations. 


All of the photographs in the text were 
taken by Hugh R. Downs to whom I am immensely 


it will have gone a long way- 


grateful ποῖ only for his time and interest in 
the project but for his friendship. 


A list of all the people who have assisted 
in the collection and verification of this mate- 
tial would be a list of several people from each 
of the 363 viharas. They must remain anonymous, 
but I am grateful for their unfailing courtesy 
and their help. My only hope is that their time 
and interest will be rewarded by an accurate 
account of their vihara and its traditions. 


A few, whose assistance was not only sub- 
stantial but essential, must not remain anony- 
mous. My first research assistant, Tirtha Lal 
Mahar jan from the Patan Museum staff, was my 
original guide as we intruded into every court- 
yard in the city of Patan looking for viharas 
and gathering information. My current research 
assistant, Kundan Sthapit, has returned over the 
past three years to each of the viharas surveyed 
to update statistics on membership and to check 
other data, often shuttling back and forth from 
baha to baha again and again trying to resolve 
contradictions which came to light as we began 
to assemble all of this data. Once that was 
finished it was he who assembled the manuscript 
for the press. I am grateful also to David 
Gellner who shared with me some of the material 
he has gathered for his more in-depth study of 
Kwa Baha in Patan and for =many_ helpful 
suggestions. 


Special thanks are due to a number of 
people from each of the cities, many of them 
scholars in their own right, all of them men 
keenly interested in preserving the traditions 
of the viharas and willing to give freely of 
their time and expertise. From Patan: Hem Raj 
Sakya, Gajraj Vajracarya, Pandit Asha Kaji 
Vajracarya, Harsa Ratna Dhakwa, Devaraj 
Vajracarya, Prof. Asha Ram Sakya, Min Bahadur 
Sakya (former President of the Young Men's 
Buddhist Association) and his colleagues. From 
Kathmandu: Ratna Kaji Vajracarya, Puspa Ratna 
Vajracarya, Ananda Muni Vajracarya, Sapta Muni 
Vajracarya, Nirmal Vajracarya, Daya Ratna Sakya, 
Harsa Muni Sakya, Sanu Vajracarya, Sankarman 
Rajvamsi and Kashinath Tamot. I am especially 
grateful to Dhanavajra Vajracarya, who let me 
read and make use of the material he has 
gathered for his forthcoming work on the Malla 
period inscriptions. Samyak Ratna Vajracarya of 
Bhaktapur was most generous with his time and 
the material he had gathered on the viharas of 


Bhaktapur. 


I am especially grateful to Prof. Prayag 
Raj Sharma of CNAS and Prof. Kamal P. Malla, 
current editor of the CNAS Journal and 
professor at Tribhuvan University, both of whom 
read through the entire text amd made many 
valuable suggestions. 


It is hoped that the present volume will be 
a contribution toward a better understanding of 
the history and culture of the Kathmendu Valley 
and an aid to those who are planning for the 
future. The face of the Valley is changing 
rapidly and in the years that I have been en- 
gaged in this research I have seen some of the 
old vihara buildings fall into decay or be re- 
placed by concrete boxes. The life style of the 
members of the safghas is changing rapidly as 
more and more people move away from their 
quarters in the viharas to return only for 
occasional rituals or not at all. Change and 
development are the order of the day and one 
cannot halt this nor would one want to. Yet 
change must be rooted in the traditional culture 
and values of a people if it is not to produce 
disorientation and rootless chaos. People can- 
not shape their future without reflecting on 
such questions as, ‘Who are we', and ‘Where did 
we come from'. The communities described in 
this work are the custodians of what is probably 
the oldest unbroken tradition of the practice of 
the Buddha's Dharma--a tradition that has under- 
gone many changes as a result of the social, 


cultural, economic and political influences the 
community has experienced over the last 2000 
years. Like the traditional Nepali masked 
dancers, ®uddhism in the Valley has worn many 
faces aver the ages and danced to different 
rhythms. Today a new face is emerging and life 
has a new rhythm. Yet the tune is the same, 
that of the Four Noble Truths, and there is 
little doubt that the Oharma will continue to be 
the life force of the community as it has for 
over twenty centuries. 


Orthography 


In the text and in the notes the standard 
transcription has been used with diacritical 
marks for all Nepali, Newari and Sanskrit words 
with two minor exceptions. In Newari words the 
w has been used in place of v where the letter 
is pronounced as we. In transcribing Nepali and 
Newari words the inherent and final a has been 
omitted where this is not pronounced. AQ strict 
transliteration according to the Devanagri 
spelling would be misleading in many cases and 
an injustice to the language. The commonly 
accepted English spelling has been used for 
current place names. 


Dates 


In most of the sources used for this work 
the date is given in Nepal Sambat and this has 
usually been retained, especially in the notes. 
This era began on Oct. 20, 879 A.D. 
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There are two words used for the Newar 
Buddhist institutions of the Valley: baha (or 
bahal) and bahi (or bahil). The term baha is a 
corruption of the Sanskrit term vihara, the 
standard term for a Buddhist monastery. If one 
traces the develoment of the word through the 
inscriptions and references cited in this work 
it becomes clear that the word went through 
various modifications: vihara > vahara > b&hara 
> bahala > bahal > bahd. In Newari ᾿1' and 'r' 
are constantly interchanged. Furthermore Newa- 
ri, as a basically monosyllabic language, has an 
ongoing tendency to shorten words, especially 
long, borrowed words. (Thus Avalokitesvara-deva 
eventually gets squeezed down to Laska-dya.) In 
older inscriptions we find bahara and bahala; 
gradually the final 'a' disappears and within 
the last two hundred years the '1' has also been 
lost, but comes back in the oblique cases. Some 
writers have used the older form bahal, I have 
chosen to use what is the current form of the 
word used by Newars today: baha, often pro- 
nounced simply ba. The term bahi or bahil has 
gone through a similar evolution. The original 
Sanskrit term was bahiri, meaning outside So 
it evolved bahiri > bahira > bahil > bahi. 


A vihara, of course is a Buddhist monas- 
tery, a place where Buddhist (presumably celi- 
bate) monks (bhiksu) or nuns (bhiksupi) live. 
That there were such Buddhist monasteries in the 
Valley of Nepal during the Licchavi period seems 
evident from the references to some fifteen 
viharas in the Licchayi inscriptions and in the 
Gopdla RajavamSavali.” The community of monks 
or nuns in these monasteries was known as a 
sangha. For the period between the end of the 
Licchavi era in the ninth century and the dawn 
of the Malla era at the beginning of the thir- 
teenth century we have little detailed informa- 
tion. About all that has come down are occa- 
sional references to monasteries and bhiksus or 
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bhiksupis found in the colophons of manuscripts 
copied in Nepal. By the time of the Mallas when 
we begin to get abundant information again, a 
change has taken place. We find an even greater 
number of viharas still inhabited by a Buddhist 
sangha who refer to themselves as Q®are, a 
corruption of the Sanskrit term vande or vanda- 
na, a term of respect used from ancient times 
for the Buddhist monk. However, we also find 
that those who call themselves Bare, bhiksu, 
Sakyabhiksu or sakyavamsa are in fact married. 
In addition to this, even before the beginning 
of the Malla period by N.S.213 we begin to get 
references to some of the inhabitants of the 
viharas as 'vajracarya’, (vajra master) masters 
of the tantric tradition and presumably married. 
By the end of the Malla period it seems clear 
that there were no more celibate monks, if there 
were they were certainly the exception to the 
Tule. The inhabitants of the viharas still 
called themselves bhiksu or Sakyabhiksu and the 
inhabitants of the bahis in Patan still called 
themselves brahmacarya bhiksu, but we have nu- 
merous references to Sakyabhiksu so-and-so plus 
his wife (or wives) and his sons and daughters. 
Because of the continued use of the old terms 
by married Bare or householder monks it is 
impossible to say with any certainty that a 
teference to a bhiksu or even 43 brahmacarya 
bhiksu indicates a celibate monk. 


This is still the case today. Each of the 
bahas and bahis is still inhabited and tended by 
a sangha of initiated sakyabhiksus and vajraca- 
ryas, called Bare, who are nevertheless married 
men with families. They and their families 
constitute the safghag of the vihara. Further- 
more, under the influence of a growing ascendan- 
cy of standard Hinduusm and the Hindu caste 
system, which all informants date to the time of 
Jayasthiti Malla, the Bare became in fact a 
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caste. In anthropological terms this means that 
the sangha of the monastery has become a patri- 
lineal descent group. One has to be the son of 
a Sakyabhiksu or Vajracarya to be eligible for 
initiation into the safgha, and one joins the 
monastery of his father. The monasteries are no 
longer open communities accepting anyone who 
wants to lead the life of a bhiksu. 


In terms of caste the Bare are the highest 
caste among the Buddhist Newars with the Vajra- 
carya, the tantric priest, being considered a 
slightly higher sub-division of Bare. The Bare 
who are not Vajracaryas usually use the surname 
Sakya, an abbreviation of Sakyabhiksu or Sakya- 
vam$a. It is common today for Sakyas and Va jra- 
caryas to intermarry, but this seems to be a 
fairly recent relaxation of ancient customs. 
Especially in Kathmandu this seldom happened 
among the Vajracaryas and, if it did, it meant 
that they would accept a Sakya girl for their 
sons but would not give their daughter to a 
Sakya as this would mean a slight degredation in 
her status. 


It has often been said that the present 
bahas and bahis are all former monasteries. 
This statement is inaccurate on two counts. In 
one sense they are still monasteries, i.e. 
abodes of a Buddhist safigha of men who have been 
initiated as Buddhist monks and who still have a 
round of ritual and ceremony which binds the 
community together. Secondly, it is true that 
there were monasteries with celibate monks at 
one time and that there are now only monasteries 
with sanghas of married or householder bhiksus. 
However, the only existing establishment that we 
can trace back to Licchavi times with some 
degree of certainty is the baha at the Sankhu 
Vajrayogini shrine known in Licchavi times as 
Gufi Vihara and still today called Gum Baha.” At 
many other places we find Licchavi remains, but 
the remains alone tell us nothing about a conti- 
nuity between the Licchavi foundation or commu- 
nity and the present foundation. In fact it is 
clear that most of the existing bahas were 
founded as establishments for communities of 
married Bare. The assertion that the bahas are 
all former monasteries begs a very important 
question: did the monks at some stage in his- 
tory all suddenly marry and turn themselves into 
householder monks? Or, was the custom of mar- 
ried monks introduced at some point and gradual- 
ly became the accecptable custom with the commu- 
nities of celibate monks slowly dying out alto- 


gether? This is very much a maot point at the 
present stage of our knowledge. 


The term vih@ra, or baha-bahi in Newari, 
refers first to a building, an architectural 
structure. The traditional style of the vihdra 
seems to have been handed down from the earliest 
days of Buddhism, and this can be traced if one 
looks at the well-preserved cave monasteries of 
Ajanta and Elora built in western India over two 
thousand ;’2ars ago. There one sees the same 
pattern that can still be found off the streets 
and alleys of the cities of the Valley: a 
series of rooms built round an open courtyard 
with the room opposite the entryway, which 
serves as the shrine of the monastery, slightly 
larger than the other rooms. Viharas in Nepal 
were built of brick and wood, and because of 
both the climate and frequent earthquakes there 
are no existing vihara buildings which pre-date 
the late Malla period. Even the oldest founda- 
tions have been continually rebuilt, often much 
more recently than one would suspect by looking 
at the buildings. 


The traditional style of the baha has per- 
haps been best preserved in a branch baha in 
Kathmandu known as Chusyd Baha. The present 
buildings were built in A.D.1649, though the 
struts supporting the roof may be a hundred 
years older. Chusya Baha is 8 two-storied 
building of brick and wood built round an open 
and paved courtyard. The courtyar: is sunken 
and the ground floor plinth is a fuowt or more 
above this pavement. On three sides of the 
ground floor are open halls situated in the 
centre of each arm. Ore of these is the 
entrance hall which has two benches and dmages 
of Mahakal and Ganesh set into the well. On 
the fourth side, opposite to the entranre is the 
shrine of the baha. The carved doorway has a 
wooden door of lattice work enabling one to see 
into the shrine even when the door is closed. 
The shrine houses an image of the Buddha. In 
each corner of the quadrangle are two small dark 
rooms, one with a stairway leading to the upper 
storey. Each of these four stairways leads to 
an apartment of three rooms. Each of these four 
apartments is separate with no interconnecting 
doors or passageways. Above the shrine is a 
five-fold window behind which is a room called 
the digi where the elders can meet and off of 
which is a door leading to the agam, the private 
shrine where the tantric deities of the sangha 
are worshipped. A bay window over the en- 


trance projects over the courtyard and the out- 
side of the upper storey is pierced by several 
windows. The outer wall of the ground floor has 
no openings other than three doorways. All of 
the windows and the other woodwork are elabo- 
Tately carved, and the tile roof is supported by 
a series of exquisitely carved struts portraying 
various deities, each of which is named. Above 
the roof is a bell-shaped finial (actually an 
inverted kalaga) known as a ga jura. Over the 
street entrance and also over the door of the 
shrine is a torapa or tympanum. 


The structure of a bahi is similar but has 
its own distinctive features. The bahi is also 
a brick and wood structure, usually of two 
storeys, built round a courtyard. In general it 
is a simpler structure with less ornamentation 
than the late Malla bahads. There is ordinarily 
only one opening in the entire ground floor, the 
main entrance; and usually one mounts a flight 
of stairs up to the entrance. In most bahas the 
entrance is at ground level. Inside the en- 
trance are usually images of Ganesh and Mahakal. 
The entire ground floor, except for the shrine, 
is usually one continuous open hall. In one 
corner, usually to the left as one enters, is a 
single staircase leading to the upper storey. 
The shrine is a small, windowless room situated 
directly opposite the main entrance and offset 
from the rest of the building so that it is 
Possible for devotees to circumambulate it. The 
upper storey usually has a projecting balcony 
which enlarges the space, but like the lower 
floor it is usually undivided and a continuous 
open hall except for s single blind room direct- 
ly above the shrine. This is the agam which 
houses the secret tantric deities. The outside 
walls usually have three or five windows except 
for the side above the shrine which has fewer. 
The balcony running round the upper storey is 
frequently enclosed with lattice screens. The 
upper storey also frequently has another balcony 
extending over the entrance above the street. 
The roof is wide and overhanging, and the space 
under the roof is usually unused. Above the 
shrine is usually not a gajura but a small 
temple-likg structure, a sort of hanging lantern 
or cupola. 


This seems to have been the traditional 
architecture of a baha and a.bahi. However, few 
today conform to this proto-type. The bahis, if 
the buildings have survived at all, have more 
consistently maintained the traditional archi- 


tecture. Many bahds today consist of a court- 
yard with residential buildings, most of which 
have been constructed at different times and 
often in different styles, with a baha shrine 
opposite the entrance. The shrine has preserved 
certain distinctive features: a carved doorway 
with lattice work surmounted by a toraga and 
flanked by two small, blind windows. Usually 
the entrance to the shrine is marked by two 
lions. The first storey of the shrine usually 
has a five-fold carved window behind which is 
the digi and the a4gam. If there are more than 
these two storeys to the shrine the upper 
storeys, which usually have living quarters, may 
have over-hanging balconies, carved windows or 
even modern glass windows. The roof, which may 
be of tile or corrugated iron sheeting, is usu- 
ally surmounted by one or more finials (gajura), 
often in the form of a caitya. 


Especially in Patan, there are places where 
the shrine is much more elaborate, becoming in 
fact a modified, multi-roofed temple set into 
the complex of buildings round the courtyard. 
Examples of this would be Hakha Baha and Kwa 
Baha in Patan. At Bhifiche Baha in Patan the 
shrine is actually a free-standing temple of 
three roofs. 


There are a few examples of another type 
which might be called an extended baha complex: 
a very large courtyard (almost as large as a 
football field and sometimes resembling a park) 
surrounded by residential buildings with a baha 
shrine located along one side. The courtyard is 
usually filled with images and caityas. Perhaps 
the best example of this is Bu Baha in Patan. 
Other examples from Patan would be Nag Baha and 
Nakha Cuk, though these two are now residential 
courtyards rather than proper bahas. In Kathma- 
ndu Te Baha and Kayagu Nani of Itum Baha would 
be examples of the same type. 


Another type of baha is what I have called 
the ‘modern baha'. This consists of a courtyard 
surrounded by residential buildings with a small 
Buddha shrine somewhere in the courtyard but not 

separate section of the buildings. Sometimes 
the shrine is entirely free-standing, either set 
to one side or in the centre of the courtyard. 
Sometimes it is a small plastered shrine set 
against one wall of a courtyard building. I 
call these ‘modern’ because all the ones encoun- 
tered were founded or built within the past one 
hundred to one hundred fifty years and seem to 
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reflect the deteriorating economic status of the 
bahé communities. There are no complete b&ha 
complexes such as Chusya Baha which have been 
constructed within the past hundred and fifty 
years. Even renovations of old shrines after 
earthquakes or the ravages of time tend. to be 
simplified structures or 'modern bahas'. 


Some informants have said that these modern 
shrines should not be called bahds at all, ano 
indeed one of the first questions I had to 
answer was: What is a baha? If one is talking 
only about a traditional architectural style, 
the modern shrines do not conform to the proto- 
type. But then most of the long-established 
foundations no longer conform to the type 
either. For the purposes of this study a baha 
is more than an architectural type. It is a 
complex of buildings (usually round a courtyard) 
with a Buddha shrine and an agam which have 
been properly consecrated for use by a Buddhist 
community, a safgha. The sangha in question 
is a recognised community of initiated Bare. The 
Buddha shrine and the agam are the focal points 
of the devotion and ritual of the community. 
The Buddha image enshrined on the ground-floor 
is referred to as the kw&pa-dya (quardian deity) 
of the sangha and is a non-tantric deity. The 
agam deity is always a pair of tantric deities, 
usually Herukacakragamvara~Va jravarahi, but oc- 
casionally another pair such as Hevajra-Naira- 
tma. In some places, especially in Bhakta- 
pur, every courtyard with houses round it and a 
caitya in the centre is popularly called a baha. 
These have not been included. They do not have 
a Buddha shrine nor an agam which have been 
consecrated as a baha, and frequently the people 
attached to the place are not Bare but other 
castes. These are properly called nanis. For 
the purposes of this study then a baha (or bahi) 
is a Newar Buddhist institution with a conse- 
crated Buddha (kwapa-dya) shrine and an agam to 
which is attached a safgha of initiated Bare. 
In general only institutions which fall within 
the parameters of this definition have been 
included. However, I have also included for 
study those institutions which are in a state of 
decline and have actually been abandoned by 
their sangha and institutions at which regular 
observances have ceased because the sangha has 
moved away, the kwapa-dya shrine is in ruins, or 
the image has been stolen. Strictly speaking 
they are not active institutions now, but were 
until recently. A few institutions, called 
bahas by everyone and having a Buddha shrine 


with a bahd complex, have been included despite 
the fact that they do not have a Bare safigha, 
but are the shrine of people of another caste. 
They have been included because of their close 
relationship to the Bare safigha of another baha. 
Their inclusion will also perhaps give some 
clues to the development of the present institu- 
tions. 


The customs of the bahds and bahis and 
their organization differ somewhat in the three 
main cities of the Valley. Hence I have treated 
the bahas of the three cities in separate sec- 
tions. The few bahas or bahis found in the 
outlying villages are usually related to founda- 
tions in the nearest of the three cities and 
have been placed in sections following the bahas 
of the three cities. The largest number of 
bahas are found in Patan, followed by Kathmandu 
and Bhaktapur. The treatment of each baha looks 
briefly at three aspects: the present physical 
features of the complex, the status of the com- 
munity and their activities as a Buddhist 
sangha, the history of the foundation. Follow- 
ing is an explanation of the terms which are 
found in the treatment of almost every baha or 
bahi in the order in which they appear in the 
text. 


Name 


Each baha or bahi has two names, a popular 
Newari name and an official Sanskrit name. The 
Newari name given is the current Newari name by 
which the baha is usually known. If an earlier 
form of the name or an alternate name has come 
to light, this is indicated. Though every baha 
theoretically has an official Sanskrit name, in 
some cases nobody was able to give the Sanskrit 
name, or different people gave different names. 
I was able to obtain two official lists of the 
bahas which are used at the time of the baha 
paja, one from Kathmandu and one from Pata 
neither of them more than a hundred years old. 
These lists give Sanskrit names for nearly all 
of the bahds, and where there is a conflict I 
have preferred the name on this list unless 
there is other clear evidence of a different 
name. I suspect that some of the Sanskrit names 
found on various published lists (or given to me 
by informants) were thought up on the spot for 
the sake of the researcher. The names on these 
two ‘official' lists may well suffer from the 
same defect. Hence I have indicated by an as- 
terisk (*) every Sanskrit name that I have been 


able to get written confirmation of, i.e. either 
the name appears on an inscription at the site 
of the baha, or it is given in manuscript re- 
ferences to the baha, or in inscriptions found 
at other sites. The number which appears in 
brackets [xx] after the name of bahas im the 
text is the map number of the concerned b&aha. 
These have included to facilitate identification 
and cross-referencing. 


Torana 


In ancient India the torana was a decorated 
arch or arched doorway leading into 8 shrine. 
In Nepal this has become a semi-circular decora- 
tive panel over the doorway of a shrine (Hindu 
or Buddhist) whose main figure usually depicts 
the deity in the shrine. However it is often 
another figure as will be evident below. The 
torana recorded in the text is the one over the 
shrine of the kwapd-dya. Many bahas have other 
toragas either over the entryway of the baha 
compiex or over side entryways or side shrines. 
Some of these are nated in the text. The outer 
circle is identical on almost all of the toragas 
found in the bahas, In each of the lower 
corners is a makara (a sea monster) facing out. 
Above the makaras rise swirls of vapour often 
personified with figures of deities and ending 
in the coils of two serpents with human heads. 
The coils of the serpents are held fast by a 
figure above. The figure above is either a 
garuda grasping the serpents in his talons or a 
cepu, a sort of Bhairava mask with hands on 
either side of the face, which grasp the ser- 
pents. In the centre are found one or more 
Buddhist figures. One of the common motifs 
found on the toranas of the bahas is the five 
transcendent Buddhas, usually with Vairocana in 
the central position but occasionally with Aks- 
obhya in the central position. 


Another common motif is the Buddha, Dharma 
and Safigha. The Buddha is usually Aksobhya. The 
Dharma is a four-armed figure of Prajnaparamita 
with two hands joined before her breast in the 
bodhyanga (or dharmacakra) mudra and the other 
Tight and left hands holding a garland of beads 
(π818) and a book representing the Pra jhaparami- 
ta (or the stem of the blue lotus [utpala] on 
which rests the book) respectively. The 
Sangha is represented by a form of LokeSvara. 
This is usually Sadaksari LokeSvara, a four- 
handed, seated form of LokeSvara with the two 
main hands joined in the namaskara mudra and the 


other right and left holding a garland of beads 
and a lotus respectively. However it is 
sometimes a seated, two-handed Avalokitesvara 
holding the lotus in his left hand and exhibit- 
ing the varada mudra in his right hand. The 
term Avalokitegvara used in this context refers 
to this seated form. 


In several places, mainly in Kathmandu, the 
Buddha is represented by a tantric deity known 
as Oharmadhatu Vagisvara who is assimilated ‘to 
Mahavairocana (a tantric form of the transcen- 
dent Suddha Vairocana). This is a figure with 
four faces (though often only three are shown) 
and eight arms. The two main arms show the 
dharmacakra (or bodhyanga mudra). The remaining 
right hands hold a sword, arrow and the vajra; 
and the left hands hold,a book (the Pra jfiapara- 
mita), a bow and a bell. Another form of this 
same deity known as Maharaga-mahaman jusri is 
also occasionally found. This form also has 
four faces and eight hands. The four left hands 
hold the arrow, noose, book (the Prajhaparamita) 
and a bell. The left hands hold, a bow, an 
elephant goad, a sword and a vajra. 


Another popular motif, especially in Ka- 
thmandu, is the figure known as Namasangiti, a 
personification of a text often recited at the 
bahas of Kathmandu. This is a _ single-faced 
figure with six pairs of hands. The first pair 
at the heart show the abhaya mudra, the second 
pair above the crown show the afijali mudra, the 
third pair usually each hold a staff one with 
the double, crossed-vajra (visvavajra) surmoun- 
ted by a sword and the other with a khafvanga. 
The fourth pair exhibit the tarpapa mudra, the 
fifth pair the ksepapa mudrd (sprinkling nectar) 
and the sixth pair rest on the lap in the dhyana 
mudra with the begging bowl resting on them. 
The figure sits in vajrasana on the lotus seat 
and wears five ornaments each representing one 
of the transcendent Buddhas: the cakra -- 
Aksobhya, the kupdala (ear rings) -- Amit3bha, 
the kanthi (necklace) -- Ratnasambhava, the 
rucaka (bracelets) -- Vairocana, and the mekhala 
(cincture) -- Amoghasiddhi. This deity seems to 
be a peculiarly Nepalese creation; it is not 
found in Indian texts though it is occasionally 
found in Tibet. 


Kwapa-dya 


The kwapa-dya is the main, non-tantric 
image enthroned in the ground floor shrine near- 
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ly always situated opposite to the main entrance 
of the baha. The shrine is open to the public, 
which means that anyone who comes to the baha 
when the attendant is there and the door is open 
can make offerings to the deity through the 
attendant and look into the shrine. Only the 
initiated members of the sangha (and on some 
occasions their wives) are permitted to enter 
the shrine. The earlier form of the current term 
κωδρᾶταγα is kwaca (or koca) pala deva. Kwaca 
pala seems to be derived from the Sanskrit 
kosthapala used twice in an inscription of 
N.S.508 at Nhaykan Bahi in Kathmandu. The term 
is used as a synonym for the Buddha. In ordina- 
ry Sanskrit the term means a ‘guard, watchman, 
storekeeper’. This meaning would confirm the 
intrepretation I have often heard for the mean- 
ing of kwapa-dya as ‘the guardian of the 
safgha'. This does result in some confusion as 
the task of guarding would seem to be performed 
by others: Mahakal (plus Ganesh and often Hanu- 
man) guard the entryway to the baha, and the 
area inside is Qquarded by a nameless deity 
simply known as ksetra-pala (quardian of the 
area) who is represented by a recess in the 
pavement of the courtyard. As David Gellner 
notes ina recent article the main deity of the 
baha "never does anything so lowly as guarding’. 
Etymologically he would seem to be quarding the 
kostha (the, cell of the Buddha?, the whole 
monastery?) . In Patan the kwapa-dya is often 
referred to as the kwapa-aju (kwapa-grand- 
father). 


In most bahas the kwap&-dya is an image of 
the Buddha sitting in vajrasana and showing the 
bhumisparsa (earth-touching) mudra. This is 
also the iconographic form of the transcendent 
Buddha Aksobhya. Some informants have told me 
that the image is always the historical Sakya 
Muni Buddha and not the transcendent Buddha 
Aksobhya, but in some cases we have inscriptions 
which clearly state that the image is Aksobhya 
(especially in Kathmandu). Whatever the identi- 
ty of these images, I have for the sake of 
brevity called them all Aksobhya, or used the 
name of one of the other transcendent Buddhas if 
the iconography corresponds to that form. 


Many of the images are of a standing Buddha 
figure showing the varada mudra with the right 
hand and with the left hand raised to the shoul- 
der level and gathering up the ends of the robe 
in an elegant sweep. This is a popular form of 
the Buddha in Nepal, very ancient and certainly 


pre-tantric. One of the Buddha figures on the 
seventh century caitya at Dhwaka Baha in Kathma- 
ndu is of this type. Though this particular . 
form is seldom found in India P&L surmises that 
it did originate in India in the Amaravati re- 
gion and was popular during the Gupta period. 
Nepali scholars have called the hand postures 
shown by this figure the vifvavyakaraga mudra 
and popular devotion identifies the image as 
Maitreya. There is no justification for this 
name or the identification of the image as Mai- 
treya in standard iconograpic texts, but it is 
certain, common in the oral tradition of the 
Valley. Maitreya is of course the Buddha to 
come in the next age and the term visvavyakarana 
could be translated as ‘explaining the future’. 
In the text I have referred to these images as 
an image of the Buddha showing the viSvavyakara~ 
ga mudra. 


Some of the kwapa-dya images are one of the 
other transcendent Buddhas, or LokeSvara, or 
Tara. All of the kwapa-dya images throughout 
the Valley, except for one image of Mahavairoca- 
na in Bhaktapur, are non-tantric deities. 


Caitya 


In the courtyard, of every baha and bah is 
at least one caitya. The caitya or stupa has 
from the earliest days been the specific symbol 
of a Buddhist institution and at least one cai- 
tya is an essential feature of every baha. Most 
of these caityas in the courtyards of the baha 
are of stone and small, some only three feet 
high, and most of them not over six feet. A few 
bahas, however, such as Sigha Baha, Yatkha Baha 
and Mahabu Baha in Kathmandu have been built 
round large stupas. Especially in Kathmandu the 
caitya in the courtyard of the baha is often 
Given a lime whitewash with the result that 
after several centuries it appears as 8 shape- 
less white mound or white spire. Such caityas 
are called 'Asoka Caityas' in Kathmandu, and 
there is a popular belief that they were all 
erected by the Emperor Agoka. In addition to 
the official caitya in every baha one often 
finds an array of other votiye caityas, i.e. 
caityas erected by members of the safgha, or by 
lay people, in memory of the deceased. 


Mandala 


In nearly every baha courtyard in Patan and 
in many in Kathmandu, one also finds a mandala, 


either entirely of stone or of repousse brass 
(or copper) mounted on a stone base. The manda- 
la in question is the Dharmadhatu Vdgisvara 
Mandala. This is one of the largest of the 
tantric mandalas and the central figure is Ma- 
fijughosa, a form of MaMjusri considered inthis 
mandala to be of the family of Vajrasattva. 


Type 


When I speak of types of bahas, I am refer- 
cing to the status of the community. A main 
(mul or mu) baha means a baha to which is at- 
tached a separate or independent sangha (the 
Buddhist community) which performs its initia- 
tions at the concerned baha, has its own elders 
and is not considered a part of another safgha. 
Branch (sakhd or kacad) baha means a baha whose 
safgha is not independent but considered a part 
of the safgha of a main baha where initiations 
are performed. In some cases the branch is 
considered to be ‘official’, which seems to mean 
that it has received some official recognition 
from the main baha as an official branch. The 
case of Kwa Baha in Patan in unique as it has a 
number of 'official' branches which are in fact 
almost entirely independent foundations. They 
have separate lineage deities and perform their 
initiations separately. Many branches are 
private which seems to mean established by a 
family for its own private use without any offi- 
cial recognition. Some branches have a clearly 
defined sangha, i.e. a number of families (be- 
longing to the same main baha) all descended 
from a common ancestor and who are considered 
its members, take turns serving in the shrine, 
have an annual festival as a group, etc. in the 
branch baha as well as in the main baha. Some 
private bahas have no such clearly defined 
safgha, the prescribed rituals being performed 
by whoever happens to live there or by the 
current attendant in the shrine of the main 


In addition to the status of the community, 
main bahas are also much more important founda- 
tions for the public at large. At main bahas 
one sees people of different castes and those of 
different bahas coming to worship and to take 
part in festivities. Except in the case of a 
few popular shrines, like Mahdbudha Baha in 
Patan, branches are private shrines seldom vis- 
ited by the general public. 


The term mahavihara was used in India for a 


cluster of vihdras, or a large vihara that had 
many branches, such as existed at Nalanda. In 
Nepal the term mahavihara is used without any 
discernible rationale, often the smallest and 
most insignificant foundation is called mahavi- 
hara and some important and ancient foundations 
are called vihara. I have arbitrarily used the 
term mahavihara to refer to main bahas, and the 
term vihara to refer to branch bahas. The main 
bahas are treated in order and the branches are 
treated in sub-sections immediately following 
the main baha. 


The safigha is the Buddhist community, in 
this case the community of initiated Bare at- 
tached to the baha. The numbers are as accurate 
as I was able to obtain. Most bahas in Patan and 
Kathmandu have accurate records of their member- 
ship, some even keeping a check list of the 
entire membership in the baha to record presence 
at feasts and service in the temple. Some ba- 
has, especially in Bhaktapur, or those that have 
very large sahghas, were able to give only round 
numbers, ‘about 150, about 200', etc. The num- 
bers given are of initiated male members of the 
sangha and hence do not include wives, unmarried 
daughters or uninitiated sons. Numbers are 
constantly changing as young boys are initiated 
and the old pass on. The figures presented were 
gathered, or checked again in 1983-84. 


Most sanghas claim descent from a common 
ancestor, or one of several brothers who are 
considered to be the founders of the baha. As 
membership increased over the generations men 
who were descendants of one or other of the sons 
of the founder, or of one of the original broth- 
ers, were considered as belonging to one lineage 
(kawal). These lineages then often have duties 
as a group. These lineages were further subdi- 
vided im subsequent generations, but at some 
Point in time the number of lineages became 
fixed, and the sangha was everafter considered 
to be made up of x number of lineages. families 
continued to grow, of course, and households 
continued to divide, but the new divisions were 
called ‘households’ (khalak). 


Some Bare have moved away from the area of 
their baha and no longer take an active part in 
the life of the sangha. They do not serve in 
the shrine nor act as elders of the sangh 7 In 
some cases this seems to make no difference; 
they are still counted members and could resume 
active sangha at any time. In a few bahas their 
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names are struck from the roll and they cannot 
resume active safigha life. It is not always 
clear whether such inactive members have been 
included in the numbers given. 


From the viewpoint of Buddhism the families 
attached to a baha constitute its official 
sangha; from the viewpoint of the structure of 
Newar society the members of a sangha constitute 
a githi. A githi is an organization based on 
caste or kinship, or occasionally on geographi- 
cal propinquity, which ensures the continued 
observance of social and religious customs and 
ceremonies of the community. Githis in general 
are social institutions which determine the 
rights and obligations of a Newar towards his 
community. Every Newar is a member of several 
such githis, and membership in religious and 
functional githis (such as the funeral githi--si 
githi) is compulsory and inherited. Such mem- 
bership defines a person's place in society, and 
to lose membership in such a githi is to lose 
one's place in society. Each githi originally 
had an endownent, some agricultural land, from 
which the members obtained an annual income to 
finance the activities of the githi. whatever 
money was left over from the specific activities 
of the githi was used for an annual feast. Each 
githi is well-organised and has strict rules and 
conditions of membership and activities. The 
senior-most is called thaypa or thakali and he 
acts as chairman of the giithi. His main func- 
tion is to maintain the discipline of the mem- 
bers. The guthi Passes judgment in cases of 
dispute among members and takes action against 
those who violate its rules. A majority vote 
can levy punishments for infractions or even 
expel a member. Infractions would include bad 
manners, irregularity in attendance, failure to 
fulfill one's assigned role in the githi, breach 
of ritual observance, breach of caste regula- 
tions. Every guthi has an annual meeting when 
business is conducted and a feast is held. In 
addition to the thaypa there is a githi adminis- 
trator. The position of administrator of the 
affairs of the githi is rotated through the 
membership, and it is the duty of the current 
administrator to make arrangements for the an- 
nual meeting and to finance the feast if there 
is not sufficient revenue from the guthi lands. 
In the case of the bahas the structure of the 
giithi has been grafted on to the structure of a 
Buddhist monastic community. 


Daily Rituals 


Every Buddhist monastic community has some 
common religious exercises each day, brief and 
simple in Theravada monasteries, much more ela- 
borate in Tibetan monasteries. One of the main 
features of this worship was, and still is, 
Buddha Pija--worship of thg image of the Buddha 
enshrined in the monastery. The bahas of the 
Valley also have a daily puja which is at least 
a puja of the main image enshrined in the baha, 
the kwapa-dya. It seems that originally the 
bahas had a full schedule of rituals throughout 
the day. This is no longer true except at a 
very few places likg Jana Baha in Kathmandu and 
Kwa Baha in Patan. All have a puja in the 
morning (shortly after sunrise, the time depend- 
ing on the time of year). This is the official, 
prescribed worship, the nitya puja, and consists 
primarily in the offering of th paftcopacara 
puja and the recitation of hymns. Most also 
have an evening service, the main part of which 
is the offering of a light to the deity, the 
arati pija. where the text speaks of "the usual 
morning and evening rituals’ this means the 
nitya puja and the arati. If the rituals are 
different or performed at a different time this 
is noted. : 


One of the features of the daily rituals at 
many of the main bahas is the sounding of a 
wooden gong (sif-qah). The gong is a sort of 
hollow log and it is sounded 108 times at the 
beginning of rituals to summon worshippers. 
This is an ancient Buddhist customs, and, espe- 
cially in Patan, a baha at which this gong is 
sounded is considered to be of a superior sta- 
tus. 


The daily rituals are performed by the 
initiated members of the sangha in turn. The 
attendant on duty is called the dya-pala (or 
dya-pa), the guardian of the deity. In most 
bahds rotation is through the entire roster of 
the initiated from eldest to youngest. However, 
in 8 number of the bahas the rotation is by 
lineage or household. Within the lineage rota- 
tion is usually by seniority, but often today 
anybody who is available and willing performs 
the service. In some places it is always done by 
the same man. Service in the shrine is one of 
the main rights and duties which is conferred on 
the members of the sangha by their initiation. 
Until very recent times every member of the 


sangha faithfully took his turn as dya-pala. 
Today many Bare find this inconvenient and get 
some other member of the sangha who has the time 
to take their turn. In some bahas failure to 
take one's turn reduces one to the status of a 
sort of fringe member and disqualifies one from 


serving as an elder of the sangha. In other 
bahas it seems to make no difference. The term 


of service varies but is most frequently one 
lunar month or one lunar fortnight. Qriginally 
the dya-pala had to spend the entire period of 
his service in the shrine at the baha and had to 
follow the monastic rules of a monk for the 
period. This is seldom the case today. In most 
bahas the dya-pala comes in the morning and 
evening, opens the shrine, performs the pre- 
scribed rituals and returns immediately to his 
home. In a few of the main bahas he remains on 
duty throughout the day, and members of the 
sangha and lay people come for the prescribed 
rituals. 


Annual Festival 


Theoretically every baha (as also every 
caitya and every other Newar shrine, Buddhist or 
Hindu) has an annual festival which commemorates 
the founding of the baha and is called busa-danh, 
the birthday. The observance of this festival 
usually involves a pija anda feast for the 
entire sangha. From the viewpoint of the struc- 
ture of Newar society this is the annual meeting 
and feast (bhwaya) of the bahd guthi. In Patan 
the custom is almost universally observed; in 
Kathmandu as families have moved away from their 
old homes and as income from the baha guthi 
lands has diminished, the custom has begun to 
die out. 


Another annual observance of the entire 
Buddhist community is what is known as Gunla 
Dharma. Gufla is the name of one of the Newari 
months, occurring from mid-July to mid-August 
(from the beginning of the bright half of Sravan 
to the end of the dark half of Bhadra); and t 
whole month is sacred to the Buddhists. 
Throughout this month there are special obser- 
vances at the bahas and at the homes of the 
Buddhists. Each day is supposed to begin with 
fasting; streams of people can be seen each 
morning going to Swayambhu from Kathmandu, and 
women and girls fashion countless numbers of 
clay caityas. At the bahas it was the custom to 
recite texts during this month, especially the 
text of the Prajhaparamitd, but this custom has 
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largely died out. Following are three customs 
that are still rather generally observed at the 
bahas during this month. 


First is the panicadéna, the giving of the 
five offerings. Originally this was the offer-. 
ing of gifts of food to the monks and, the 
present custom is an adaptation of this custom. 
It takes place in Patan on the eighth day of the 
bright half of Gufila, in Kathmandu on the 
twelfth day of the dark half of the month and in 
Bhaktapur on the thirteenth. On the appointed 
day the Buddhist lay people prepare a sort of 
altar at their home adorned with any Buddhist 
images they have upon it. In front of the altar 
they place baskets with four kinds of grain and 
salt. Throughout the day any of the Bare (Sa- 
kyas and Vajracaryas) of the city come and 
collect their share of offerings. Many of the 
wealthier Sakyas and Vajracaryas no longer make 
the rounds, but there is still 8 continuous 
procession of Bare throughout the day. At the 
end of the day one Bare known as the Phu Bare 
comes and touches all the remaining offerings 
with a vajra. This indicates the end of the 
ceremony, and the Phu Bare gets whatever is 
left. In Bhakapur the ceremony is enhanced by a 
procession of the five main Dipantkara images of 
the city. These proceed to a central place 
where the faithful place their offerings and all 
the Bare of that area of the city come to re- 
ceive their offerings. From there the procession 
goes to the next tole and so on through the 
whole city area by area. The whole custom is 
intimately connected with Dipafkara, and in each 
of the three cities the main image put out on 
this day is that of Dipahkara. In Patan people 
say that the custom originated when Oipahkara 
Buddha came to Patan to seek alms and took the 
alms offered by a poor, old woman of Guita Tole 
in preference to the rich offerings of the king. 
A statue of this woman is put out each year on 
the day of Paficadéna. Dipankara is one of the 
earlier Buddhas who came before Sakya Muni and 
is supposed to have predicted his coming. He 
attained a great popularity in Malla Nepal and 
there are images of him at almost every baha or 
bahi. The images are donated by individuals who 
have the image consecrated and then usually 
install it in one of the viharas. All of these 
images are brought out in procession at the time 
of the samyak ceremony which is held every five 
years at Kwa Baha in Patan and every twelve 
years at Bhuikhel below Swayambhu in Kathmandu. 
The ceremony is a sart of general paficadina to 
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which are invited the sanghas of all the bahas 
and bahis in the area. 


The second opservance is what is known as 
bahi-dya-boyequ, the 'showing of the gods of the 
bahis.' Traditionally this lasted for ten days, 
and on the first day the members of the safghas 
of the bahas and bahis plus the lay people used 
to bring whatever images, Buddhist relics, and 
books they had to put on display in the bahas 
and bahis for the whole ten days. It seems 
that originally the bahis had a much,more elabo- 
rate display than the bahas, and perhaps. the 
custom first began at the bahis where they had 
large open halls suitable for such a display. 
Now the custom is fast dying out. Most bahas no 
longer put anything out for display and those 
which do, have a rather meagre display for only 
a day or two. Many reasons are given for this, 
the most common being fear of thefts; but that 
fact is that a very large number of these an- 
cient images and relics have already 'disap- 
peared'. 


Patan has an observance that is not found 
in the other cities, the mataya or ‘festival of 
lights'. This occurs on the second day of the 
dark half of the month of Gufild and on this day 
the faithful of Patan, carrying lighted tapers, 
candles or torches, go in groups to visit all 
the caityas of the city. In practice this means 
visiting all the bahds and the caityas along the 
way between them. On this day the bahas are 
swept clean: and the shrine of the kwapa-dya 
remains open for the entire day. Given the 
large number of bahas in Patan, to complete the 
curcuit of all of them is a day-long endurance 
test. This occurs on the day after Gai Jatra 
and those who have lost a member of their family 
in the past year have a special puja to perform 
at each place. Many people connect the whole 
ceremony with a commemoration of the dead. The 
festival is not observed in either Kathmandu or 
Bhaktapur, but a similar observance known simply 
as Baha PUja can be performed by those who wish, 
at any time of the year. Substantial offerings 
are made by the participants at each site; the 
ritual is an expensive one and is seldom per- 
formed any more. 


Another annual observance at the bahas is 
what is known as disi puja. Performed twice a 
year, in Paus and Jyestha, this piUja is sup- 
posed to mark the solstice, the end of the sun's 
journey north or south. Many people say the 


purpose of the puja is to stop the sun and turn 
it back. 


Governing Body 


Harkening back to the monastic practice of 
having a head af the monastery, the maha-sthavi- 
Ta, and the custom that ordination cannot be 
performed without the presence of the monastic 
community, each baha has a number of elders who 
theoretically oversee the life of the sangha and 
preside at ordinations. In the days when the 
life of the sangha was more vigorous and touched 
on the daily life of the people more closely, 
the governing committee was busy and had clearly 
defined duties. At present their duties are 
limited to making arrangements for daily ser- 
vices in the temple, making arrangements for the 
annual religious observances and feasts, seeing 
to a few routine business matters like making 
Tepairs to the baha shrine and settling alledged 
violations of baha customs and caste regula- 
tions. In many bahas today the elders are no 
more than honorary seniors who have no clearly 
defined functions other than to be present at 
baha initiations and to sit in the place of 
honour at feasts. Most bahads have five or ten 
elders, some have twenty or twelve and many of 
the branches have only one. Ordinarily the 
elders hold office on the basis of strict senio- 
rity of initiation, and ina mixed baha of 
Sakyas and Vajracaryas, irrespective of whether 
one is a Sakya or Vajracarya with one exception. 
In bahas that have a mixed sangha there is 
always one Vajracarya among the elders to act as 
cakreSvara, i.e. the tantric priest who performs 
the cret tantric rituals in the agam of the 
baha. The elders are also called aju (the 
grandfathers), thakali, or thayapa. From a 
purely sociological viewpoint these elders are 
the elders of the baha guthi, the main socio- 
religious gathi of the members of the sangha. 


Initiations 


Initiations are of two types: a) baha 
initiations, i.e. initiations into the safigha of 
the bahd called Barechuyequ (or. Bare Chui) in 
Newari (i.e. the making of a Bare). This con- 
sists primarily in the pravrajya initiation of a 
Buddhist monk. At the present time boys are 
initiated very young, about seven or eight, but 
often ranging from six months to twelve years. 
For three days the newly initiated must dress as 
a monk and live the life of the Buddhist monk, 


begging his food and eating only one meal a day. 
After three days the initiated bhiksu returns to 
the householder gpete and becomes a ‘householder 
monk.' or Bare. All Sakyas and Vajracaryas 
must take this initiation, and a baha in which 
such initiations take place by right is a main 
baha. However, initiatons do in fact take place 
in some of the branch bahas especially in ἐπα 
semi-independent branches of Kwa Baha in Patan. 
Ὁ) The Vajracarya initiation, known as Acdluye- 
gu (or Ac@lui) is the tantric initiation in 
which the son of a Vajracarya (previously ini- 
tiated into the sangha of his baha) is given the 
tantric empowerment or initiation (dikga) into 
the mandala of Herukacakragamvara-Va jravarahi. 
It is performed in the agam of the main bahas 
which have Vajracaryas and is secret, i.e. only 
the initiated Vajracarya members of the sangha 
may witness the initiation. 


From tne viewpoint of the structure of 
Newar society these initiations also give the 
two groups their caste status. The son of a 
Sakya or Vajracarya who fails to take this ini- 
tiation is automatically considered to be of the 
next lowest caste. The son of a Vajracarya who 
takes the Barechuyegu initiation but neglects to 
take the Acdluyegu is considered a Sakya, and 
his sons are generally considered to be ineligi- 
ble for the Acdaluyegu initiation. 


In regard to the question of caste, the 
members of 8 bahi sangha are considered to be 
slightly lower than those of a b&ha safgha. 
This is evident from the fact that most of the 
members of the baha sanghas, especially those of 
the Acarya Giithi in Kathmandu, will not estab- 
lish marital relations with members of a bahi 
sangha. At Makhan Baha in Kathmandu, members of 
the safigha of Makhah Bahi are also members of 
the Makham Baha funeral githi (si quthi), but 
they must take their place at the end of the 
line, after the junior-most members of the Ma- 
khan Baha sangha, and they are never permitted 
to be elders of the guthi. 


Lineage Deity 


Every Newar family has a lineage deity, 
degu dya (or digu dya), a deity that is worship- 
ped annually by all members of an extended fami- 
ly or lineage. Theoretically all who worship 
the deity are descended from a common ancestor. 
Every family attached to a baha has ἃ lineage 
deity; and, in all but a few cases, the entire 
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sangha of a b&ha has the same lineage deity. 
Knowing who the lineage deity is and where it 
resides enables one to trace migrations of 
people and to trace links between bahas. The 
name of the lineage deity is problematic. Lin- 
eage deities, among both Newdrs and the Nepali 
population at large, are usually situated out- 
side of the town or village, and their shrine 
consists of a very simple enclosure with one or 
more aniconic stones. Ordinarily the deity is 
simply known as dequ-dya. Some informants have 
told me that the deity has no other name, and I 
suspect that among the lower castes this is 
true. Among the higher caste Newars the deity 
has an identity and a name, but the name was 
traditionally kept secret, known only to the 
members of the lineage. 


In most cases the lineage deities of the 
Sakyas and Vajracaryas definitely have an iden- 
tity and a name. Several informants have told 
ime that it is always a caitya or one of the 
transcendent Buddhas and never a tantric deity. 
However, a large number of the sanghas identify 
their deity as Yogambara, Cakrasamvara, Vajrayo- 
gini, or Vajravarahi. A few have even identi- 
fied their deity as a Hindu tantric deity. Yet 
none of this is very clear. Many people at Kwa 
Baha have told me that their lineage deity is 
Yogambara. However, it is abundantly clear that 
this is not the case. The lineage deity is the 
enshrined caitya in the centre of the courtyard. 
The confusion arises perhaps because on the day 
of the lineage puja they also worship Yogambara, 
but the lineage puja itself is always to the 
caitya. However, there are numerous bahas which 
ate offshoots of Kwa Baha, especially in Bhakta- 
pur and Thimi, and all of these people without 
exception say their lineage deity is Yogambara 
of Kwa Baha in Patan. People at many different 
bahas have told me their lineage deity is Vajra- 
yogini at Sankhu, yet the Vajracaryas at Sankhu 
say that when people come there to worship their 
lineage deity it is one of two caityas they 
worship and not Vajrayogini, (though they may 
also worship Vajrayogini while they are there). 
I suspect that three factors have given rise to 
this confusion. First is the fact that fre- 
quently lineage deities do not have names or the 
names are to be kept secret. Hence when people 
give names they give a name their hearers will 
understand or are familiar with. Secondly, as 
people have moved from place to place they often 
‘pring’ their lineage deity with them. This 
bringing consists in a ritual by which the 
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spirit of the deity is brought by a mantra to a 
new place (while remaining in the old place 
also). Thus, the lineage deity at Guf Baha in 
Sankhu has been brought to Lam Baha in Lajimpat 
and from there in turn to various other sites. 
When this is done the people usually return 
occasionally, often once in twelve years, to the 
original site. Since they return to the origi- 
nal site only occasionally, it is easy to see 
how they come to identify their lineage deity as 
the principal deity at that site, e.g. Vajrayo- 
gini or Yogambara. Third is the problem of 
blood sacrifices or the offering of meat. For 
nearly all of the various Newadr castes, and far 
the Bare of Bhaktapur, worship of the lineage 
deity involves a blood sacrifice. One never 
performs a blood sacrifice to the Buddha, the 
transcendent Buddhas or a caitya. Hence if 
custom demands the offering of a blood sacrifice 
the deity must be a tantric deity who will 
accept such sacrifices. 


Income 


At the time of foundation all bahas were 
given an endowment in the form of agricultural 
land from which came income to ensure the upkeep 
of the establishment, and the proper performance 
of prescribed rituals and feasts. Many bahas 
have several such endowments: for the baha 
itself, for specific festivals, for the recita- 
tion of texts like the Namasafgiti, for the 
performance of periodical pijas. Each of the 
‘bah’s or bdhis had at least two annual feasts 
(safigha-bhway)--one on the annual birthday of 
the baha and one on the day of the annual wor- 
ship of the lineage deity. In addition to this 
there was always a feast at the time of the 
initiation ceremonies which in the early days 
were held more often as it was forbidden to 
initiate groups of boys; they had to be ini- 
tiated individually as is clear from afocument 
from Patan from the late Malla period. This 
system of endowments and feasts is a feature of 
all sectors of Newar society. Every Newar is a 
member of several such giithis most of which were 
endowed with agricultural land which provided 
income for whatever function the githi fulfil- 
led. In the case of the bahas, greater endow- 
ments meant more feasts. This is clearly seen 
from the case of Asan Baha in Kathmandu which 
used to have eighteen feasts within the year. 
This resulted from the fact that the baha had 
generous endowments. A large number of the 
patrons of the baha (some Sakyas, but mostly the 


Asan Tuladhars) were wealthy and had made gene- 
rous donations of land. 


The families attached to the sangha of a 
baha or bahi take turns making all of the ar- 
rangements for the annual festivals. In days 
gone by the income from the land theoretically 
provided all the food and materials necessary 
for the rituals and the feast. If this fell 
short it was the obligation of the family whose 
turn it was to conduct the festival to make up 
the difference. It seems that until fairly 
recent times this seldom happened in a baha that 
was reasonably well endowed. However, times 
have changed. Income from agricultural land has 
dwindled and in many cases entirely disappeared, 
Consequently a heavy burden has fallen on the 
family whose turn it is to make the arrange- 
ments. 


Maru Bahi in Kathmandu provides a good 
example of what has happened. The safgha is 
small and consists of only four households which 
means that every four years a given family must 
foot the bill for the annual feast. Originally 
they had to provide each of the participants 
(i.e. all the members of the sangha and their 
their families plus ten Vajracaryas and their 
families) with the following: four manas of 
flattened rice (baji), two mands of rice, a 
large quantity of fried meat, cooking oil, anda 
variety of spices and vegetables. Some twenty 
years ago one of the members of the sangha found 
that to provide this would in fact bankrupt him, 
so he appealed for some modification. Finally 
it was decided that the following would suffice: 
1/4 mana of flattened rice, two pieces of meat 
and quantities of the rest in the same propor- 
tion. This has remained the custom until the 
present time. In bahas which have a _ large 
sangha one's turn to provide the annual feast 
comes seldom, once in ten or twelve years or 
only once in a man's lifetime; but in this case, 
if the endowment is insufficient, the outlay can 
be staggering. As a result adaptations have 
been made: the feast has been curtailed as at 
Maru Bahi, imitiations are held only once in 
several years so that there are emough families 
involved to share the expenses; in some places 
only the elders are fed at the feast, and in 
many places the annual feast has ceased alto- 
gether. Part of the change is due to the brea- 
kup of old communities as families, especially 
the more affluent, move away from their old 
neighbourhood to the suburbs of Kathmandu and 


Patan; but the main cause is the loss of income. 


The first and most obvious reason for the 
loss of income is the increase of population 
within the Newar community. The population of 
the b&ahas has increased and the population of 
the farmer families cultivating their land has 
also increased, but the amount of land has not 
increased. There are a few examples of rich 
patrons endowing small, new foundations within 
the past hundred to hundred and fifty years, but 
no examples that I know of where a new endowment 
of land has been made to an existing and long- 
standing foundation such as the eighteen bahas 
of the Acarya Gdthi in Kathmandu or the 'Fif- 
teen! ®ahas of Patan. The result is that the 
same amount of land has to feed more farmers and 
the same income from the αὔξῃ lands has to feed 
more people at the feasts. The basic prosperity 
of the Newar community has always rested on the 
rich agricultural land of the Valley which in 
past times was able to provide an abundance of 
basic food stuffs. The days of this abundance 
are over. Hence, even if all the endowments had 
remained in tact the system of feasts (which is 
a feature of the culture of all castes of Ne- 
wars, not just the members of the bahas) would 
be under severe strain. But the endowments have 
not remained intact. 


Whenever this question has cone up as I 
have talked with people from each of the bahas, 
informants have invariably blamed the present 
impoverished state of the guthi system on two 
things: the confiscation of their agricultural 
lands by the Ranas and Land Reform. There is 
some truth in this, but it is not quite so 
simple. 


It is obvious that the Ranas confiscated a 
considerable amount of fertile land to build 
their numerous palaces. All of the Rana palaces 
were built on agricultural land on the edges of 
the two cities of Patan and Kathmandu. This 
land was farmed by the JyapUs and owned by a 
variety of people: the Newar aristocracy, a 
variety of guthis, and in some cases non-Newars 
(1.6. Gorkhalis or Parbates as the Newars call 
them). That some compensation was paid to indi- 
sidual owners who could prove ownership of the 
land is shown by the account given to me by one 
of the victims of such approriation, a 93 year 
old man who is not a Newar, but a Thakuri. When 
Juddha Shamsher was building a palace for one of 
his sons in Sanepa, the proposed compound was to 
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include this man's house and fields. He was 
summoned to appear before the Prime Minister one 
morning at 10 AM (if he had not shown up at the 
appointed time, he would have got nothing). He 
was informed that his land was being appro- 
priated and was given a compensation of Rs. 40 
per ropani. (It cost him Rs.400 per ropani to 
buy new land down by the river.) In such a case 
the cultivator of the land got nothing. Also, 
this man was an individual owner, and ἃ non- 
Newar at that. It seems that no compensation 
was given for the confiscation of the land of 
private githis such as the bahds. (All of the 
bahas are private and their var ioys dthis are 
private githis, not raj-githis.)” At the time 
of the construction of Kegar Mahal a consider- 
able amount of land belonging to Tham Bahi was 
appropriated and included in the grounds of the 
palace. After the death of Kesar Shamsher, when 
his heirs began to break up the property and 
sell parts of it, the guthiyars of Tham Bahi 
filed suit to regain the land which had evident- 
ly been taken without compensation. (If they 
had been given compensation they would have no 
grounds for a suit.) The fact that they lost 
the case points up another difficulty: it is 
extremely difficult to substantiate the owner- 
ship of the lands that these private guthis have 
traditionally enjoyed, sometimes from endowments 
that go back to Malla times. 


However, the Ranas cannot be blamed for all 
of the confiscation. The two most frequently 
cited examples of such appropriation in Kathma- 
ndu are the cases of Gana Bahi and Mukum Bahi. 
According to the accounts of informants, Gana 
Bahi had a large tract of land centered on the 
present Gana Baha site but extending from there 
all the way to the area of the present Central 
Post Office. That land was taken long before 
the time of the Rana administration as it in- 
cludes the the area of the Dharhara (tower)and 
the Sun Dhara built by Bhim Sen Thapa as well 
as Bhim Sen Thapa's private palace. Mukum Bahi 
had a large tract of land near Hanuman Dhoka, 
the main portion of which is the large complex 
of buildings owned by the former hereditary 
royal priests, the Raj Pandes. This property 
was given to them by Jang Bahadur .Rana after he 
arranged for their appointment as hereditary 
priests; but this had been the property of Gagan 
Singh, whose murder precipitated the Rana coup. 
Hence, this property had also been appropriated 
before the time of the Ranas. Such canfiscation 
of property by the Gorkhalis from the Newar 
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aristocracy and from Newar githis has been docu- 
mented_.in a recent article by Kamal Prakash 
Malla. Granted all this, though, in the case 
of the two bahis in question there is another 
side to the story. All informants agreed that 
by the time the two properties were appropriated 
there was no longer any sangha at Gana Bahi and 
the sangha of Mukum Bahi had dwindled to a few 
members. The sangha of Maru Bahi had taken up 
the obligation of performing the reqular rituals 
at Gana Bahi and that of Arakhu Bahi eventually 
took up the obligations at MukuM Bahi. With the 
obligations, of course, went whatever income the 
property provided. However, in strictly legal 
terms it would be hard to prove that these two 
sanghas were the legal successors to the proper- 
ty of the original giithis. 


The second reason cited for the loss of 
income is Land Reform. Again there is some 
truth in the claim. First, land reform gave and 
ensured the rights of the tenants who farmed the 
land, and it limited the amount of rent they had 
to pay to their landlords, whether individuals 
or corporate bodies such as a gothi. Secondly, 
Land Reform seems to have given the coup de 
grace to the bond of trust which existed between 
the baha communities and the cultivators of 
their land, the Jyapus. The members of the baha 
or bahi sanghas were the religious leaders of 
the Jyapu community--the Vajracaryas served as 
their priests and the Sakyas lived in and tended 
the religious centres which formed an important 
part of their religious-cultural milieu. To the 
Jyapus they were all guruju. whereas most land- 
lords of the Valley are present on the day of 
the harvesting of the rice, either personally or 
through their agents, and make sure that every 
grain of rice is measured and that they get 
their share, this was not the custom of the baha 
safighas. The Jyapus harvested the rice and, 
without fail, they brought the customary share, 
or a payment in cash, to the baha. The members 
of the safigha seldom if ever even visited the 
site of their lands; they knew they were safe in 
the care of the Jyapus and that they would get 
their due share. This arrangement was under 
strain because of the increasing press on the 
land even before land reform. Land Reform be- 
stowed on the farming community an incredsed 
sense of security and independence. In many 
cases they simply stopped bringing the share to 
the bahad, and the members of the baha suffered 
in silence. Time and time again informants have 
told me that they are due so much rice from a 


given piece of land, but the Jyapus just don't 
bring it any more. Furthermore, many of the 
Jyapis have taken further advantage of land 
reform and the confused state of ancient records 
to lay claim to the land as owners and not 
simply as tenants. They simply got their names 
registered in the field book of the cadastral 
survey. It takes documetary proof and a court 
case to dispossess the man whose name 15 listed 
on that field survey. Again, members of the 
bahad safghas have frequently deplored this, but 
done nothing. Much of this certainly shows a 
lack of solidarity among the Bare; and in fact 
it is not only the JyapuUs who have taken advan- 
tage of the changed circumstances. I have been 
given many concrete examples of members of the 
sangha getting githi land registered in their 
own names and then selling it off. Ina _ very 
few cases the sangha has taken the initiative, 
sold off their guthi land and put the money 
obtained into a trust or simply a long term 
deposit in the bank. In this way their endow- 
ment has changed from fields to a deposit in the 
bank. The annual income continues to fund the 
feasts and other activities of the githi. Howe- 
ver, this fixed annual income buys less and less 
each year unlike the old income which was a 
fixed, given quantity of produce or a fixed 
percentage of the harvest. 


In the final analysis, the deterioration of 
the economic status of the baha endowments, and 
in fact of all Newar githis, is a complex pro- 
cess. It cannot simply be blamed either on the 
Ranas or onLand Reform, but is rather the 
result of complex socio-economic changes which 
began at the time of the Gorkhali conquest of 
the Valley, were enhanced during the Rana regime 
when the Ranas were answerable to nobody, but 
have proceeded at a very rapid pace with more 
recent socio-economic changes: the overthrow of 
the Ranas, the press on the land, Land Reform 
and the break up of the traditional Newar commu- 
nities as individual families move away from 
their traditional neighbourhoods--or in our 
case--away from the bahas. ‘The old structure of 
Newar society is rapidly breaking down and the 
communities of the bahas are suffering the same 
strains and developments that every other sector 
of the population is. 


History 


The final section in the treatment of each 
baha or bahi details whatever I have been able 


to discover about the history of the foundation. 
As will be evident there are very few founda- 
tions that can be traced back to their origins. 
The origins of most of the main bahas are lost 
in the dim past, probably in the so-called Tha- 
kuri period with a few of them extending back 
into the Licchavi period. One has to rely a lot 
on oral tradition and the chronicles, which in 
turn are based on oral tradition. The most 
reliable of the chronicles, the Gopalara jvamsd- 
vali, has little on the foundation of the bahds. 
The later chronicles, all written in Nepal with- 
in the past two hundred years, have more, but 
much of their information is unreliable. They 
often have events jumbled or misplaced by sever- 
al hundred years. However, ome cannot simply 
dismiss either the chronicle accounts or the 
oral tradition. Research done over the past 
twenty years by Nepali scholars has produced 
evidence to confirm at least the thread of many 
of these accounts. The sources used for 
firm dates--inscriptions, manuscript colophons, 
chronciles, palmleaf land grants--all give dates 
in the Nepal Samvat (N.S.) which began on 20 
October 979. In general I have used this era 
in the dates cited in the text. The earliest 
date given for a baha is the earliest documented 
date I have been able to find for the existence 
of the bahaé. For all such dates, only confirmed 
dates have been indicated, i.e. dates that have 
been found in contemporary documents whether 
inscriptions, manuscripts, or palmleaf land 
deeds; hence the baha may be much older than the 
oldest date given. However, the presence of 
ancient, 6.9. Licchavi, Buddhist remains at a 
baha does not necessarily indicate that the 
present foundation or community can be traced 
to Licchavi times. It may; but all we really 
know is that the site had Buddhist connections 
in Licchavi times. 


Branches 


Ordinarily only main bahas or bahis have 
branches, although there are a few cases of 
official branches having sub-branches which are 
purely private especially in the two large bahas 
of Patan, Kwa Baha and Uku Baha. The branch 
bahas or bahis are treated immediately after the 
main foundation, and if some are considered 
official and some private, the official branches 
are treated first. 
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Fatan Map 


The eighteen main bahas of Patan are printed in bold type. 


Mahavihadra; all branches are called simply Vihara. 


Pam Baha -- Kanaka Datta Vihara Na Tole p. 176 
Kwatha Baha -- Kotta Vihara Na Tole p. 176 
Na Baha -- Padmavati Nama Vihara Na Tole p. 162, 


Dune Naka Baha (Padmavati) Yokulivarna Vihara 


Sija Baha Sri Vatsa Dufdubhi Vihdra 


Kisi Cok Baha -- 


Sukhavatiprasada Triratnayoga Vihara 


Maka Baha (Sri Vatsa) Kanakavarna Vihara Si Ba 


Chaya Baha 
(Cchwaca 8aha) 


Ratnamuni Samskarita Vihara 
Chatravarma Vihara 


Chaya 8 


Ganes Baha -- Cakramukta Vihara Chaya Baha Tole 
Tuf Nani 
Bahaca -- Chaya Vihara Chaya Baha Tole p. 44 


List 


All main bahas and bahis are called 
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Na Tole p. 176 


Ga Baha -- Gada Vihara ᾿ 
(Sri Nimna Sri Visvasénti Vihara) Ga Baha Tole p. 232 
Khway Bahi -- Kamika Nama Mahavihara Na Baha Tole p. 191 
Khway Bahi Cidhangu -- 7? Na Baha Tole p. 193 
Si Baha -- Sri Vaccha Mahavihara Si Baha Tole p. 172 
Bacha Baha -- Sri Vaccha Vihara Si Baha Tole p. 174 
.Yaka Baha -- Dharmakirti Nama Vihara Si Baha Tole p. 172 
Devaraj Baha -- Devaraja Vihara BU Baha Tole p.164 


80 Baha Tole op. 159 


Bo Baha Tole p. 166 
ha Tole p.176 


aha Tole p. 44 


p. 46 
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18. 


19. 


20. 


21. 


22. 


23. 


24. 


25. 


26. 


27. 


28. 


29. 


30. 


51. 


32. 


33. 


34. 


35. 


36. 


37. 


38. 


39. 


40. 


41, 


42. 


43. 


mu Baha -- 


Pim Baha -- 


MGla Sri Vihara 


(Sri Gavarma Pinta Vihara) 


Duru Nani Baha 


Mikhé Baha -- Supreksana Vihara Patan Dhoka~p. 56 

Wanla Baha -- Harsavira Samskarita Wolanama Vihara Wala Tole p.169 
Nhu Baha -- Nava Vihara Bu Baha Tole p. 162 

Ha Baha -- Sri Laksmi Kalyana Varma Samskarita Ratnakara Mahavihara 
Wacheh Nani Bahacad -- Dhanavata Simha Vihara Wald Tole p. 152 
Jyena Baha -- Sri Jhana Nama Vihara Jyena Baha Tole p. 152 


Nalacchi Baha 


" 


Bhelaku Baha 
Nhaykaf Bahi 
Tccha Baha 

BU Baha -- 


I Baha -- 


Ma 


hapinta Vihara 


-- Cukha Vihara 


- Jagat Mandala Viha 


Pim Baha Tole p. 46 


Pim Baha Tole p. 232 


Pim Baha Tole p. 128 


ra Agni Math p. 229 


-- Dharmakirti Mahavihariya Bhairava Kuta Vihara 


Surascandra Mahavih 


Ika Nama Vihara 


Haka Baha Tole p. 148 


Dau Baha Tole p. 137 


ara Ikhalakhu Tole p. 217 


Ikhalakhu Tole p. 140 


Vidyadhara Sarma Samskarita YaSodhara (Brahma) Mahavihara 


Yokuli Ika Nama Vihara 


Nandaya Bu Baha 


-- Devajyoti Vihara 


Wanku Du Baha -- \rsaraja Vihara 


Jiswan Baha 


-- Devaraja Vihara 


(Deva Raj Baha) 


Bu Baha Tole p. 164 


Bu Baha Tole p. 169 


Bu Baha Tole 


p. 169 


Bu Baha Tole p. 166 


Bu Baha Tole p. 154 


Bhagawan Chok -- Sukhavati (Kalpa Prasada) Vihara BG Baha p. 166 

Wana Baha -- Udayadeva Vihara Wana Baha Tole p. 161 

Wanagata Baha -- Bhairava Simha Vihara BG Baha Tole p. 166 

Dau Baha -- Rudredeva Gargagotra Varma Samskarita Sri Dattanama Mahavihara 
Dau Baha Tole ρ. 146 

Yoku Baha -- Yokuli Mahavihara Dau Baha Tole p. 225 

Yenkuli Baha -- Sukhavati Prasada Vihara Dau Baha Tole p. 227 


(Keku Baha) 


Wala Baha Datu Nani -- Yanta Vihara 


Joga Dhusa 


Jaga jjyoti Vihara 


Da Baha Tole 


Dau Baha Tole 


p. 


Pp. 


146 


154 
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Atha Baha -- Anandadeva Samskérita Sri Vatsa Vihdra Naka Baht ρ, 42 
Naka Bahi -- Gangadeva Samskarita Lokakirti Mahavihara Naka Bahi ρ. 201 
Thyaka Baha -- Ratna Jyoti Vihadra Khacheh Baha p. 60 

Kha Chef Baha -- Jyotivarna Vihara Khachen Baha p. 64 

NhG Baha -- Navakrti Vihara Dhalaycha Tole p. 40 

Dhauga Bahi -- Manimandapa Mahavihara Patuko Tole p. 214 

Yata Baha -- Hemapuri Vihara Balipha Tole p. 48 

Nakhacuk -- Bhaskaravarna Vihara Nakhacuka p. 58 

Unacabhajubala Baha -- Bhajubala Vihara Nakhdeuka p. 60 

Aki Baha -- Atasakirti Vihara Nyadha Tole p. 48 

Mati Baha -- Mati Vihara Naka Bahi Tole p. 60 

Mati Bahaca -- Govinda Simha Vihara Naka Bahi Tole p. 60 

Nag Baha -- Sri Sajaya Jitena Samsthapita Vasuvarddhana Vihara Nag Baha p. 56 


Yitilan Vihara 


Michu Baha -- Caityavarna Vihara Ela Nani p. 52 

Baidya Baha -- Dvarika Vihara £14 Nani p. 52 

Kwa Baha -- Bhaskara Deva Samskarita Hiranyavarna Mahavihara Kwalakhu Tole p. 31 
Sasu Nani -- Vagisvara Vihara Kwalkhu Tole p. 54 


Man jusri Lanhe 


Kuti Baha -- Kwaniyam Vihara Nag Baha Tole p. 66 

Tkha Chef Baha -- Suvarna Vihara Ikachen Tole p. 50 

Duntu Bahi -- Gobardhana Misra Samskarita Napicandra Mahavihara Ikhachen Tole p. 205 
Pintu Bahi -- Gopicandra Misra Samskarita Gopicandra Mahavihara Ikhachen Tole p. 207 
Ana Raha -- Ananda Vihara Ikhachen Tole p. 50 

Yokhachen Baha -- Sunananda Vihara Yokhachen Tole p. 66 

Konti Cidhangu Bahi -- Lalivavarna Vihara Konti Tole p. 209 

Konti Bahi -- Kasyapa Misra Samskarita Lalitavarna Mahavinara Konti Tole p. 209 


Konti Baha -- ?? Kumbesvara p. 232 
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70. 


71. 


72. 


73. 


74, 


75. 


78. 


77. 


78. 


79. 


80. 


Β1. 


82. 


83. 


Β4. 


65. 


66. 


87. 


868. 


89. 


90. 


91. 


92. 


93. 


94, 


95. 


98. 


Patan 


Ko Baha -- Itum Vihara Ko Baha Tole p. 125 

Kwalim Baha -- Kulim Vihara Kulim Tole p. 54 

Bahaca -- Swantha Tole p. 229 

Dhum Baha -- Gunalaksmi Samskarita Gunalaksmi Mahavihara Ko Baha Tole p. 66 
Sika Bahi -- Sika Bahi p. 234 


Yampi Bahi 1 p. 205 
Yampi Bahi 2 p. 205 


Yampi Bahi 2 p. 205 


I Bahi -- Sunaya Sri Misra Samskarita Yampi Nama Mahavihara I Bahi p. 201 
I Bahi (2) -- Yampikarunacika I Bahi p. 205 

Sankha Baha -- Sankhadhara Samskarita Triratna Vihara Chyasal Tole p. 74 
(Cikah) Bahicd -- Triratna Vira Vihara Chyasal Tole p. 212 

Cikah Bahi Buddhiman -- Manikuta Vihara Chyasal Tole p. 214 

Cikafh Bahi -- Saptapuri Mahavihara Chyasal Tole p. 209 

Kulranta Baha -- Sumangala Vihara Chyasal Tole p. 214 


Hodola Baha 


Swantha Baha -- Swantha Vihara Swantha Tole p. 234 

Bhaisajyaraj Bahd -- Bhaisajyaraja Vihara Chyasal Tole p. 214 

Hoda Baha -- Hodola Nama Vihara Chyasal Tole p. 74 

Ci Baha Nani -- 2 Olakhu Bhindya Lashi p. 72 

Wam Baha -— Suryavarma Samskarita Va jrakirti Mahavihara Olakhu Tole p. 70 
Waf Baha Dune Nani -- Oharmakirti Vihara Wam Baha p. 72 

Lakhidhan Baha -- Suryadharma Vihara wah Baha p. 72 

Jyo Bahé -- Rudredeva Nangapdla Samskarita Jyoti Mahavihara Qlakhu Tole p. 74 
Hauga Baha -- Hastinaga Vihara Hauga Tole p. 229 

Jom Baha -- Jagat Kalyana Vihara Hauga Tole p. 138 

Iku Baha -- Iku Varna Vihara Ikhalakhu Tole p. 140 

Ikhalakhu Baha -- 77 Ikhalakhu Tole p. 140 
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98. 


99. 


100. 


101. 


102. 


108. 


104. 


105. 


108. 


107. 


108. 


109. 


110. 


111, 


112. 


115. 


114. 


115. 


116. 


117. 


118. 


119. 


120. 


121. 


122. 


123. 
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Iba Bahi -- Rajasri Mahdvihara Chaka Baha Tole p. 189 

Tba Dune -- Bhajudhana Simha Vihara Chaka Baha Tole p. 191 

Ta Baha -- Bhuvandkara Varma Samskarita Dharmakirti Mahavihara - Tangal Tole p. 135 
Kinu Bahi -- Lokakirti Mahavihara Iti Tole p. 217 

Thati Baha -- Thaitinama Vih&ra Thati Tole p. 172 

Cika Baha -- Manadeva Samskarita Cakravarna Mahavihara Tangal Tole p. 133 

Taga Baha -- Yampi Balarcana Samskarita Jyesthavarna Mahavihara Tangal Tole p. 126 
Triratna Sim Baha -- Triratna Simha Vihara Hakha Tole p. 64 

Harsa Baha -- Oharma Kirti Vihara Hakha Tole p. 64 

Dhandya Baha -- Ohanavira Vihara Hakh4 Tole p. 64 

Guwanga Baha -- Bhajuman Kirti Vihara Caka Baha p. 66 

Sum Baha -- Suvarnma Vihara Sauga Tole p. 77 

Saga Baha -- Ratnajyoti Vihara Sauga Tole p. 126 

Yangala Bhuja -- Yangra-ugra Nama Vihara Yamu Baha p. 232 

Twaya Bahd -- (Nogalabhota) Mitravarna Vihara Nuga Tole p. 101 

Dathu Baha -- Amrtavarna Vihara Nugha Tole p. 105 

Nuga Nhu Baha -- Amrtavajra Samskarita Amrtavarna Vihara Nuga Tole p. 108 

Yachu Baha -- Baladhara Gupta Samskarita Baladharagupta Mahavihara Yacchu Tole p. 77 
Bhindya Baha -- Hendupati Vihara Nuga Tole p. 87 

Hyana Baha -- Layanacaityabimba Mahavihara Nuga Baha p. 225 

Tana Baha -- Jayamangala Vihara Chanaki Tole p. 121 

Su Baha -- Indradeva Samskarita Jaya Manohara Varma Mahavihara Su Baha Tole p. 79 
Purnasundar Baha -- Purnasundar Vihara Su Baha Tole p. 82 

Thakun Baha -- Ratnajaya Vihara Su Baha Tole p. 82 

Pifche Baha -- Jnana Candra Vihara Piftche Tole p. 85 

Guita Bahi -- Dipavati Nagare Sarvanandanrpa Samskarita Padmoccasri Mahavihara 


Guita Bahi Tole p. 193 


MOl Guita Bahi -- Saptapura Mahavihara Guita Bahi Tole p. 195 
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124. 


125. 
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127. 


128. 


129. 


130. 


131. 


132. 


133. 


134, 


135. 


136. 


137. 


138. 


139. 


140. 


141. 


142, 


143, 


144, 


145. 


146. 


147. 


148. 


149, 


150. 


Gustala Bahi -- Gustala Vihara Guita Bahi Tole p. 195 

Bhifche Baha -- Sahkaradeva Samskarita MayUrvatna Mahavihara Bhinche Baha Tole p. 62 
Tadhan 8aha --ὀ Jana Kirti Vihara Guji Baha Tole p. 90 

Pilachef Baha -- MayGravarma Mahavihariya Pilachen Vihara Pilachen Tole p. 87 
Pilachen Cidhan Baha -- Piladkse Nama Vihara Pilachen Tole p. 87 

Pilacheh Dathu Baha -- Bhimacandra Vihara Pilachen Tole p. 85 

118 Bahi -- Itiraja Mahavihara Nuga Tole p. 199 

Panda Baha -- Pandava Vihara Lunkhusi p. 121 

Yanga Baha -- Yogalakhya vihara Lunkhusi p. 115 


{Sumangala Vihara--recent name 
\ 


Kani Baha -- Kanakavarna Vihara Uku Baha Tole p. 118 

NhG Baha -- ODhanavajra Vihara Uku Baha Tole p. 118 

Mahabuddha -- Bodhimandapa Vihara Mahabuddha p. 97 

Dhanananda Baha -- Sri Gana Vihdra = Mahabuddha p. 112 

Jati Baha -- Jayativarna Vihara Uku Baha Tole p. 105 

Duni Baha -- Purnacandra Vihara Uku Baha Tole p. 112 

Uba Bahi -- Jaya Simha Virabhadra Samskarita Jayasri Mahavihara Uku 8aha Tole p. 197 
U Baha .-- Sivadevavarma Samskarita Sri Rudravarma Unkuli Nama Mah@vihara Uku Baha Tole 
(Uku Baha) 

Uba Gathica --ὀ Khanda Cika Vihara Uku Baha p. 95 

Tago Cibaha -- Yantarivi Vihara Uku Baha p. 95 

Ta Ja Baha -- Bhaju Kirti Hiranyalabha Vihara Uku Baha Tole p. 118 

Cidhan Ta Ja Baha -- Uku Baha Tole p. 121 

Ta Ja Baha -- Iksuvarna Vihara Uku Baha Tole p. 115 

Nagu Baha -- Rupavarna Vihara Uku Baha Tole p. 108 

Dhana Baha -- Ohanavira Simha Vihara Jyatha Tole p. 118 

Basu Baha -- Vasuvarna Vihara Jyatha Tole p. 108 

Jyatha Baha -- Padmavarna Vihara Jyatha Tole p. 101 


Hitiphusa Baha -- Jinavarna Vihara Thapa Hiti p. 110 


p. 90 


151. 


152. 


153. 


154. 


155. 


156. 


157. 


158. 


159. 


160. 


161. 


162. 


163. 


164. 


165. 


166. 


The following bahads and bahis 


Cidhan Guji Baha -- Amrtavarna Vihara Guji Baha p. 125 


Guji Baha -- Vaisya Sri Divakara Varma (Samskarita) Mahavihara 


Maniraj Baha -- Maniraja Vihara Guji Baha p. 125 

Siddhi Baha -- Vaisravarna Bhaskara Varna Vihara Guji Baha p. 125 

Thapa Bahi -- Sthavirapatra Mahavihara Thapa Tole p. 197 

Palu Baha -- Samantabhandra Vihara Thapa Tole p. 103 

Sikucha Baha -- Simha Cuka Vihara Thaina Tole p. 103 

Kwatha Baha -- Kuta Simha Vihara Thaina Tole p. 110 

Jotha Baha -- Jayagri Vihara Thainad Tole p. 110 

Yatalibi NhG Chen Baha -- Bhima Krta Ratnalabha Vihara Uku Baha Tole p. 112 
Kuldev B8hS -- Kulacaitya Kirti Vihara Thaina Tole p. 115 

Naudo Baha -- Devadatta Vihara Naudo Tole p. 105 

Jyaba Bahi -- Jyestavarna Mehavinéra Chaka Baha Tole p. 191 

Naha Baha -- Cakra Kirti Mahavihara Chaka Baha Tole ρ. 227 

(Khwakhafh Baha) 

Cwecwangu Puco Bahi -- (Silapuravanagiri) Aksesvara Mahavihara Pucho p. 219 
(Coya Bahi) Puco Mahavihara 

Kwecwangu Puco Bahi -- Raksesvara Mahavihara Puco p. 219 


(Koya Bahi) 


Patan system. They are not on the Patan map. 


167. 


168. 


169. 


170. 


171. 


172. 


173. 


Co Baha -- Indradeva Samskarita Sri Asanalokesvara Mahavihara 


Cithun Bahi -- Padmakirtigiri Mahavihara Kirtipur p. 221 
(Kyapu Bahi) 


Yaka Baha -- Jivadharma Vihara Kirtipur p. 180 
Kusi Baha -- Mahakirti Vihara Kirtipur p. 182 
Kwe Baha -- Karnataka Vihara Kirtipur p. 182 
Chwe Baha -- Harsakirti Vihara Kirtipur p. 182 


Tunjalayacwangu BSh3 -- Padmocca Vihara Kirtipur p. 164 
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Guji Baha ρ. 121 


Cobhar 
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are in villages near Patan but usually considered to be a part of the 
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174, 


175. 


178. 


177. 


178. 


179. 


180. 


181. 


182. 


183. 


184. 


185. 


Cilanco Baha 
(Kyapu Baha) 


Bunga Baha -- 


Kwachen Nani Baha -- Nijapati Vihara 


Bunga Bahi -- Amaravatipura Mahavihara 


Coya Bahi Cobhar p. 


Hemavarna Mahavihara Duru 


Ouru Khya Baha 


Jagatapalavarma Samskarita Padmakastha Giri Mahavihara 


Narendradeva Samskarita Amaravatinama Mahavihara 
Bungamati p. 


Bungamati p. 


Kirtipur p. 178 


Bungamati p 235 
239 
221 
197 
Khya-Chapagaon p. 239 
241 
223 


Ikha Baha -- Kalyana Mahavihara Chapagaon p. 
Wa Bahi -- Chapagaon ρ. 
Kwa Nani -- Baregaon p. 241 


Phampi Bahd-Vajrajogini -- 


Phampi Bahi 


Bungamati p. 


Bare Nani 


Gaganaksara Ma jhavihara 


Pharping p. 241 


Pharping p. 243 
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‘The Fitteen 


Introduction 


Patan is the most Buddhist of the three 
cities of the Valley. To this day as one goes 
down the main streets of the city he notices 
that every third or fourth doorway opens on to a 
baha. There are a large number of Licchavi 
Buddhist remains scattered around at the various 
bahas and throughout the city. As will be seen 
below some of the earliest extant references to 
bahds and viharas are to foundations in Patan, 
many of which are now extinct. Throughout the 
whole of the Malla period Patan remained quasi 
independent from the ruling kings of Bhaktapur 
and was really administered by seven families of 
Pradhans or Pradhanangas. Though these families 
are usually considered to be Hindu today, it is 
evident that all of them supported the Buddhist 
institutions in Patan and many of them were 
Buddhists ‘themselves, some of them having their 
oun ‘bahds'. The patron deity of the city of 
Patan was always Bungadya, μα red image of 
Padmapani LokeSvara whose home is in Bungamati 
but’who, in later days, resided half of the year 
in Patan. His annual festival (ratha jatra) was 
always one of the main events of the year in 
Patan. In the late Malla period when there was 
a Malla king residing in Patan the king always 
attended the various events of the long festi- 
val, and the kings made lavish donations to 
Bungadya for the upkeep of his shrine, the per- 
formance of rituals and the annual festival. 


At the present time there are eighteen main 
bahds in Patan, with numerous branches, and 
twenty five bahis. There are really only three 
bahas with a Bare sangha which do not fit into 
this pattern. Consistent tradition in Patan 
credits King Siddhi Narasimha Malla (A.D.1618- 
61), the first of the Malla kings of the sepa- 
tate kingdom of Patan, with a reorganization of 


Bahas”% 


the Buddhist institutions in Patan which result- 
ed in the present arrangements. The story is 
told in some detail by Wriaht's Chronicle: 


In this reign [that of Siddhi Narasimha] 
the following bihars existed: 

Jyesthabarn Tangal, built by Balarchanadeva. 
Dharmakirti Tava, built by Bhuvanakara-barma, 
Mayurbarn Vishnuksha, built by Shankaradeva 
Vaisnavabarn, built by Baisdeva-barma 
Onkuli Rudrabarn, built by Sivadeva-barma. 
Hakwa, built by Laksmi-Kalyan-barma. 
Hiranyabarn, built oy Bhaksaradeva-barma. 
Jasodhara-buya, built by Bidhadhara-barma. 
Chakra, built by Manadeva-barma. 

Sakwa, built by Indradeva. 

Datta, built by Rudradeva-garga. 

Yanchhu, built by Baladhara-gupta. 

Among these the following five, namely 
Vishnuksha, Onkuli, Gwakshe (or Chakra), 
Sakwa, amd Yanchu, had one chief Naikya, who 
was the oldest among the five head Bauddha- 
margis of the bihars. The rest, namely 
Tangal, Vaishnavabarn, Hakwa, Hiranyabarn, 
Jasodhara and Datta, had each 8 separate 
Naikya, or chief Bauddha-margi. The rank of 
Naikya was conferred on the oldest Bauddha- 
margis, and they were called Tathagats. 

Three bihars, namely Wambaha, Jyobaha, 
and Dhumbaha, were established in this reign. 

The Raja called the Naikyas of all these 
bihars before him, and ordered them to estab- 
lish the custom of Thapa-twaya-guthi. 

The Raja gave a place called Ngaka-chok, 
in the district of Hiranyabarn, to a Tantrika 
of that place who had defeated some jugglers. 

He called together the men of these fif- 
teen bihars to make rules for their guidance, 
and directed that the order of their prece- 
dence should be fixed according to the order 
in which they arrived. The people af Dhum- 
bahal came first, but they were given only 
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the third place. Those of Tangal remained 
first, and those of Tava second, on account 
of the antiquity of their bihars. To the 
Test precedence was given according to the 
order in which they presented themselves. 

Because Chaubahal [above the Cobhar 
gorge] and Kirtipur were under the jurisdic- 
tion of Lalitpur, the bihars of those places 
were amalgamated with the fifteen bihars of 
Lalitpur. 

Another bihar named Sibahal was not amal- 
gamated with these, because if was built 
after the rules had been made by the Raja for 
their guidance, and guthis had been assigned 
to them. 


Wright's translation has several signifi- 
cant omissions and errors. At the end of the 
list of vihdras the chronicle adds the following 
statement: 
of the 'bauddhamargis'. The following para- 
graph is obscure in the extreme, but it is clear 
that Wright's translators have misread it. Fol- 
lowing is a tentative retranslation of this 
paragraph: 


From among these ‘viharas the eldest 
member of Tafgala Vihara and of Tava Vihara, 
the eldest from the following group of 
five--Visnuksa Vihara, Onkuli Vihara, Gva se 
Vihara [=Guji Baha, not Chakra], Sako Vihara, 
Yafchu VWihara--, and the eldest of each of 
the following vihadras: Hakva Vihara, Hira- 
nyavatna, Vihara, Jasodhara Vihara and Datta 
Vihara--made up a group of seven elders 
(uaike) considered to be the seven Tathaga- 
tas; and it was the gustom for the people to 
worship them as such. 


Wright's translators have completely 
misunderstood the section on Nakhachuk: 


Among the fifteen viharas the one called 
Cakra Vihara founded by Manadeva was empty 
and there was no community of priests [pu ja- 
ri sangha] there. Accordingly the king glad- 
ly gave this vihara to a great tantric acarya 
who lived in Nasacuka and was a member of the 
sangha of Hiranyavarna Vihdra. [A marginal 
note adds:] This man had disgraced some magi- 
cians from the plains.4 


On Si Baha the chronicle says: 


After the regulations were made and the 


"these were the householder viharas 


giithis set up for these fifteen viharas an- 
other vihara called Si Bahal was constructed 
in Sri Vaccha Vahara. It was not amalgamate 
into the tuya guthis of the fifteen viharas, 


There are no other extant records by which 
one could check the accuracy of this chronicle 
account. However, the bahas mentioned in the 
account are the eighteen which are still recog- 
nised as the main bahas of Patan. Further, 
people always speak about the 'Fifteen Bahas' of 
Patan, but when asked to enumerate them invari- 
ably list eighteen: fifteen plus Si Baha and 
the bahas of Kirtipur and Cobhar. As will be 
seen below the structure of the sangha of Kwa 
Baha indicates that several independent founda- 
tions were amalgamated into this safigha which 
Points to some sort of a reorganization. The 
statement that four of these bahas were founded 
during the reign of Siddhi Narasimha 15 contra- 
dicted by the evidence as we have much older 
dates especially for Wam Baha and Si Baha. It 
is entirely possible, however, that these foun- 
dations had been abandoned earlier and were 
renovated or re-founded during the time of 
Siddhi Narasimha. This is especially true of Si 
Baha. We have earlier dates for Sri Vaccha (or 
Vatsa) Vihara, but the chronicle says Si Baha 
was constructed in Sri Vaecha Vihara which could 
well indicate that it was constructed in the 
area of town known as fri Vaccha Baha from the 
fact that there was once a vihara by that name 
there. 


One special feature of the bahas and bahis 
of Patan is that all the main foundations and 
many of the branches have retained a memory of 
the founder or chief donor in the official Sans- 
krit name, e.g. Uhaskara Deva Samskarita Hira- 
hyavarna Mahavihadra (Hiranyavarna Mahavihara, 
founded by Bhaskara Deva). Few bahas in Ka- 
thmandu have retained this recollection. Sever- 
al commentators have cast doubt en the tradi- 
tions implied in these names, but the discovery 
of the cache of palmleaf land documents at Uku 
Baha a few years back has shown just how ancient 
this tradition is. In A.0.1119 Uku Baha was 
known as Sivadeva Samskdrita, Sri Rudravarma 
Mahavihara (Rudravarma Mahavihara founded by 
Sivadeva), the still current name and the ame 
found on many documents of the Malla period. 


Two special features of Buddhist life in 
Patan are the Festival of Lights (mataya) men- 
tioned in the introduction and the five-yearly 


Samyak ceremony held in Nag Baha to the west of 
Kwa Baha. This is really a pafica dana ceremony 
to which are invited all of the Dipankaras of 
the bahas and bahis of Patan and nearby villaaes 
plus the sanghas of these foundations. About 125 
Dipankaras are invited. The ceremony is spon- 
sored by the sangha of Kwa Baha and there is a 
special guthi within the sangha to make arrange- 
ments for this festival. 


The various lists of the bahas of Patan 
list them in different orders supposedly based 
on their antiquity. Wright's Chronicle implies 
that Tanga Baha and Ta Baha are the oldest, but 
this is certainly questionable. There is little 
agreement among the Bare of Patan about which 
are the most ancient of the bahas or which are 
the most important. Certainly one cannot ig- 
nore the de facto paramount place held by Kwa 
Baha. I have followed the order of the Sanskrit 
list used far the Baha Puja mentioned in the 
General Introduction. This list follows the 
order of visiting these shrines during the Baha 
ΡΟ 8 and I intend no further implications. 


1. Kwa Baha -- Bhaskara Deva Samskarita 
Hiranyavarna Mahavihara* [59] 
Kwalakhu Tole 


Kwa Baha is on several counts the most 
famous of Patan's bahas. It has by far the 
largest sangha of any baha in the Valley and the 
members of the sangha are perhaps the most ac- 
tive Buddhists in the Valley. The complex is 
also the most lavishly decorated of any of the 
bahas due to the large number of members of the 
sangha and the fact that many of these were 
wealthy traders in Tibet who used their wealth 
to decorate and maintain their baha. 


The entrance to the baha is just down the 
street from the crossroads known as Kwalakhu. 
The street entrance has two large stone lions 
and a stone facade with a stone torana depicting 
the seven Tathadgatas. Set into the facade of the 
entrance are also images of Sariputra and Mau- 
dgalyayana. One passes through this stone en- 
tryway into a narrow corridor leading into the 
baha complex. About half way to the baha is 
another stone facade with a series of tantric 
deities set into the archway. To the side of 
these are images of Amitabha Buddha and Amogha- 
siddhi above, and two images of Mafjusri below 
them. The left image is four-armed with the two 
main hands in the dharmacakra mudra and the 
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other right holding a rosary, the other left 
holds the stem of a lotus with the book of the 
PrajMaparamita on it. The right image is iden- 
tical except that the second right hand bran- 
dishes a sword. Passing through this archway 
one gets a glimpse of the shimmering complex 
behind. Immediately one understands why the 
baha has been nicknamed the ‘Golden Temple’. 
There are numerous gilded images, and the facade 
of the imposing kwapd-dya shrine plus the temple 
in the centre of the courtyard have been 
finished in gilt copper repousse work. To the 
left as one enters the main courtyard is a small 
open room containing a snrine which houses two 
images of Mahakal, an eight-armed Mafjugri, and 
a sort of mandala to the side which informants 
identify as a shrine of Guhyegvari. 


The shrine of the kwapa-dya is a four- 
storied structure with three gilded roofs. The 
entrance is marked by two large cast lions each 
standing on an elephant and surmounted by an 
image of Simhanada LokeSvara. To the left of 
the left lion is a large temple bell and further 
to the side two more lions. The veranda in 
front of the temple which stands about two feet 
above the level of the paved courtyard is en- 
closed in a railing. The veranda is considered 
so sacred that normally only the current dya- 
pata and members of his family may step onto it. 
Four bronze lamps and two bells are suspended 
from above and hang down over the veranda in 
front of the doorway. 


The doorway is all finished in gilt 
Tepousse work and above the doorway is one of 
the finest toranas anywhere in the valley, all 
done in silver, the only silver toraga on a 
baha. The outer circle consists of silver fili- 
gree leaf work. The inner circle has similar 
filigree work of much smaller leaves. Into this 
background are set the five Buddhas with Akso- 
bhya in the centre flanked by standing images of 
Sariputra and Maudgalydyana flanked in turn by 
two smaller figures at a slightly lower level, 
both dressed as Buddhas and waiving yak tail 
fans. At the base_of the outer circle are 
figures of two naginis and abdve them the other 
four Buddhas surmounted by Vajrasattva. This 
toraga is fairly recent having been donated in 
the time of King Prithvi Bir Saha (A.0.1881- 
1911). There is an identical and much older 
torama over the entryway as one enters the baha 
compound, done in gilded copper. The present 


torana over the shrine replaced this one. The 
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1. Kwa Baha [59] 


silver toraga is surmounted by a triple umbrella 
and directly below it on the lintel of the 
doorway are images of Amitabha, Ratnasambhava 
and Amaghasiddhi. The kwapé-dya of the baha is 
a large silver image of Aksobhya facing east. 
The image is entirely covered with garments and 
ornaments, and all that one can see is the face. 
Informants have assured me that it is Aksobhya 
(or Sakyamuni showing the bhumisparsa mudra) and 
not LokeSvara as some writers have claimed. In 
the shrine are several other images including 
one of Vajradhara who is called Balbhadra. 
There seems to be much confusion about the iden- 
tity of this image. Some said that it is Vajra- 
bhadra, a brother of Krishna, some even said it 
is a Shaivite image. However, the image is 
clearly Vajradhara showing the va jra~humkara 
mudra. This image is always worshipped whenever 
worship is offered to the kwapa-dya. 


Jt is impossible to describe all the de- 
tails of the facade of the shrine itself. The 
lower facade, the screenwork between the beams 
of the roofs, the beams, etc., have been faced 
with gilt copper. I list here only the main 
objects on the facade. At the upper corners of 
the doorway are two images, Padmapani Lokesvara 
on the right and Vajrapani on the left as one 
faces the doorway. Above the shrine entrance is 
the usual five-fold window to which have been 
added two more small false windows. The windows 
are all faced with gilt copper repousse and an 
image sits in each of the windows, the five 
transcendent Buddhas flanked by Sariputra and 
Maudgalyayana. Over the central window is a 
small torama depicting the five Buddhas with 
Aksobya in the central position. There are also 
two small toranas over the two end windows in 
the series of five, each showing a four-headed, 
eight armed tantric deity too small to identify 
from the ground. To either side of this row of 
figures, at the end of the facade are repousse 
salabhanjika figures and below the left one an 
image of Simhandda Lokesvara. About two feet 
above this row of deities is another series of 
figures, the five transcendent Buddhas flanked 
by Prajhaparamita and Sadaksari Lokesvara. To 
the side of these figures and a bit raised are 
two more figures of Simhanada Lokesvara riding 
on a lion. 


The lowest of the three roofs is supported 
by struts consisting of cast, multi-armed fi- 
gures of the tantric forms of the transcendent 
Buddhas. Above the first roof is a miniature 
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shrine with images of the ®uddha, DOharma and 
Sangha. Struts similar to the ones below sup- 
port the second roof and between the struts are 
wooden screens faced in gilt copper. At the top 
of the second roof is a row of nine golden 
caityas and above the top roof is a row of 
thirteen golden caityas, with three umbrellas 
mounted at the centre of the group. Four gilded 
banners hang from the top roof down to the door 
of the shrine. All three roofs are of gilded 
copper and there are kinkinimala borders on the 
two lower roofs. At the corners of each of the 
toofs stand cast bird figures leaning forward 
with their wings pressed back. At the end of 
the ribs of the roofs are bodhisattva faces. To 
the left of the shrine roof, at the corner of 
the west and north wings, is a small screened 
tower with a gilt copper roof which also has a 
finial, corner curves, bodhisattva faces and 
bells. 


The next most striking feature of the com- 
plex is the shimmering temple in the centre of 
the courtyard which enshrines a Licchavi style 
caitya, the lineage deity of the safgha. The 
shrine has some extraordinary metal work and is 
almost entirely covered with gold and metal. It 
has a single gilt copper roof above which rises 
a pinnacle with four snakes whose curved tails 
Taise to hold a multi-staged umbrella over the 
main bell shaped finial. four banners hang from 
the top down to the four doorways of the shrine. 
The main entry to this shrine is from the west 
so that it faces the shrine of the kwapa-dya. 
Over each of the doorways is a gilt torana 
showing as a central figure the corresponding 
tantric transcendent Buddha. At the corners are 
five-~foot cast figures of leogryphs. They do 
not support the roof, but are purely symbolic. 
Their appearance is vicious with long pointed 
teeth (painted white), red~rimmed mouths, sharp 
claws, long curved snouts, pointed ears and 
bristling manes. In front of the main entrance 
to this shrine, and facing the shrine of the 
kwapé-dya are four kneeling figures of devotees. 
The pair on the north are metal and donated in 
N.S.924, the pair to the south are of stone and 
dated N.S.795. Behind this temple, i.e. to the 
east of it, is a dharmadhdatu mandala surmounted 
by 8 vajra covered by a canopy with a row of 
prayer wheels set into its supports, 


Right round the entire courtyard is a rail- 
ing with oil lamps and prayer wheels. In the 
four corners of the veranda round the courtyard 
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are four magnificent, cast bodhisattva images. 
In the north west corner is a slightly damaged 
but superb image of Padmapani Lokesvara , which 
Pal dates to the ninth or tenth century. In 
the south west corner stands another image of 
Padmapani LokeSvara with a much more elaborate 
crown which dates to the fourteenth century. In 
the south east corner stands an image of Mafiju- 
Sri dated to the fourteenth century and of a 
style peculiar to Nepal. Mah jusri is depicted 
as ἃ plump boy of rather short stature. He 
wears the bodhisattva crown and ornaments, a 
dhoti and the sacred thread falling from his 
left shoulder down over his right thigh. In the 
north east corner is another bronze cast image 
of Padmapani Lokesvara with the figure of Amita- 
bha on his crown. At the entryway as one comes 
into the compound are two lions standing on 
elephants which in turn stand on turtles each 
surmounted by a devotee rider facing the shrine 
of the kwapa-dya. In the northeast corner of 
the veranda is a doorway with a wooden torana of 
Vajrasattva and in the southeast corner another 
doorway with a wooden torana showing the Buddha 
(Aksobhya), flanked by the Sangha (Avalokitesva- 
ta) on his right and the Dharma (Prajhaparamita) 
on his left. Several temple bells are also 
mounted along the veranda. 


No one lives in the complex of the baha any 
longer and the upper rooms of the quadrangle 
also house shrines. Along the northern wing is 
a Tibetan style shrine with a large image of 
Amoghapasa LokeSvara, several other figures and 
a large prayer wheel. The entire shrine is done 
in the Tibetan style with typical murals and 
ceiling paintings. On either sides of the 
images at the western end of this prayer hall 
are volumes of the Tibetan scriptures. In the 
centre of the hall are benches for people to sit 
for the chanting of the Tibetan scriptures. The 
whole shrine is a result of the devotion of 
members of the Kwa daha sangha who spent time in 
Tibet and who continue to worship in the Tibetan 
fashion. The southern wing of this upper storey 
also has a prayer hall which contains 8 large 
image of Amitabha and several images of Dipanka- 
ra. The ground floor of this: section contains a 
fairly recent shrine of Tara and a bhajan hall. 
Along the western wing is the main agam of the 
baha which houses an image of Yogambara. 


This baha actually has two agams, the one 
of Yogambara and a second one in a shrine in the 
open area behind Kwa Baha known as 118 Nani. 


This area is reached through a doorway in the 
southwest corner of the Kwa Baha compound, Over 
this doorway on the 118 Nani side is a wooden 
torana depicting Mahavairocana. 114 Nani is a 
large open space which actually contains tu 
branch bahas which will be treated below. Ip 
the south western corner of this area is ἃ long 
rectangular building of three storeys with a tuo 
staged tower in the corner. On the ground floor 
of this building is a shrine. According to a 
sign posted there the diety of this shrine is 
Sankataé, i.e. Candamaharosana. Above this is 
the digi of the baha and the second agam uhich 
contains an image of Cakrasamvara-\Vajravarahi. 


In the northern section of this area are 
two votive caityas, an enshrined stone image of 
Padmapani Lokesvara, facing west, an stone image 
of Aksobhya facing east and a rest house con- 
taining a shrine of Ganesh. 


The sangha of Κυᾶ Baha is by far the 
largest sangha of all the bahas in the Kathmandu 
Valley. According to the Betaju, the official 
of the sangha whose duty it is to keep a record 
of the membership of the sangha, the membership 
now consists of 1,400 Sakyas and 350 Vajraca- 
Tyas. In addition to these there are about 500 
young boys who have actually been initiated but 
whose names have not yet been entered in the 
roster (due to some dispute among the five men 
who are supposed to make the entries). This 
would bring the total to 2,250 members, but 
these numbers are no more than an_ educated 
guess. Because of the size of the sangha and 
the strict rules that must be followed by’ those 
who serve as dya-palas and elders, many people 
take no active part in the life of the sangha. 
Many members no longer live in Patan, having 
moved to Kathmandu or to one of the Newar_ set- 
tlements outside of the Valley such as Palpa or 
Bhojpur. As a result the Betaju has lost con- 
tact with these people. Another complicating 
factor is that six of the branch bahas have 
independent sanghas whose members have no rights 
in Kwa Bahd, are not called to the annual festi- 
val, and do not serve as dya-palas in the shrine 
of the kwapa-dya. They are not included in this 
total of 2,250. 


All of the members of the safgha have the 
Tight to serve as dya-palas in the shrine of the 
kwapa-dya. Service passes through the roster of 
the initiated from eldest to youngest, but be- 
cause of the large membership one's turn to 


serve in the shrine only comes once ina life- 
time and that when one is about 48 years old. 
The term of service is one month, but until a 
few years ago it was two months. Once a year 
the Bet3ju prepares a list of the twelve who are 
eligible for service in the coming year. If 
anyone declines the service his name 15 circled 
and the next man on the list is summoned. Once 
a man declines this service he disqualifies 
himself from further active participation in the 
life of the sangha. He cannot serve on the 
committee for the degu-dya puja and he is not 
eligible to become an elder. Despite this many 
do, infact, decline the service. Rules are 
strict and temple service is a full-time job for 
the period of the month. The dya-pala must live 
at the temple for the entire month, his meals 
must be taken there, he must abstain from all 
sexual contact, (his wife is not even permitted 
to come to the baha for the month), he must 
follow the usual dietary restrictions, and the 
daily round of ritual is much more extensive 
than at most bahds today. This places 8 heavy 
burden on members of the sangha who have govern- 
ment jobs or businesses that they can ill afford 
to leave for a whole month. Consequently many 
decline the service. There is, however, another 
way to solve the problem. The appointed dya- 
pala may get someone to substitute for him, 
usually his son. If he does this the son serves 
for the month but the father may not enter the 
temple. (Only the current dya-pala who has been 
properly purified and is observing the rules may 
enter the shrine of the kwapa-dya.) In addition 
to the dya-pald (or his substitute) there is 
always an assistant who must be a small boy, of 
about ten years of age. This boy is appointed 
by the dya-pala and is usually his youngest son 
or nephew. Because of this peculiar arrangement 
one most often finds that the dya-palds at Kwa 
Baha are a young man (often an adolescent) and a 
small boy. The dya-pald at Kwa Baha is called 
Baphaca (or Bapaca), the only place where this 
term is used. The dya-pala must also appoint 
a woman, known as nikulimha, to serve for the 
month as cook. This woman cannot be his wife 
but may be his sister. The woman does not live 
at the baha, but must observe the same strict 
Tules as the dya-pala; and if she is married she 
must spend the month at her father’s home and 
not with her husband. 


As at Jana Baha in Kathmandu, the daily 
round of ritual is much more elaborate at Kwa 


Baha than an most bahas today. 1 treat it in 
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some detail as it gives a good idea of the sort 
of daily routine that was once common at all 
bahas and which once formed the gtructure of the 
life of the sangha of the b&hd.” The new dya- 
pala and his small assistant take up their re- 
sponsibilities on the day after the new moon 
(aufisi). As at all bahas the dya-pala 15 re- 
sponsible for the safe-keeping of all of the 
treasures of the baha which are preserved in the 
shrine of the kwapd-dya: the image itself and 
any other images that may be kept in the shrine, 
all the ornaments which have been offered to the 
image, oil lamps, begging bowls that have been 
donated, etc. At Kwa Baha there are three offi- 
cials who have to come on the day the new dya- 
pala takes office. First is the Betaju, an 
official appointed by the elders who functions 
as a sort of secretary for the sangha, preparing 
the list of dya-palas, keeping record of the 
members of the sangha, informing people of the 
various feasts, etc. He also keeps the invento- 
ry of all the treasures under the safe-keeping 
of the dya-pala. Two other officials, respected 
members of the sangha, are also appointed to 
help him check the list. The Betaju reads the 
list and these two men check each of the items. 


The daily round of ritual begins early in 
the morning, sometime between 3 and 5 AM, de- 
pending on the time of the year, i.e. later in 
the winter. The two dya-palas must sleep at the 
baha, and at night before they retire they lay 
out mats in the courtyard in front of the shrine 
for devotees who come to chant the Namasangiti 
each morning. About the time the devotees come 
the dya-pala gets up and bathes. Next he goes 
into the shrine of the kwapa-dya and pays his 
Tespects, after which he removes all of the 
garments from the image and taking a water pot 
he goes to bring water from the well. When he 
Teturns with the water he again pays his re- 
spects to the kwapa-dya, rinses the plate he 
uses for the offerings to the deity, another 
large silver plate and the ritual water pot. He 
Places these in front of Balabhadra. Then tak- 
ing half of the water into the ceremonial water 
pot he prepares $ika mixing red powder (sindur) 
with the water. Next he lights.a lamp inside of 
the shrine. By this time the devotees will be 
about half finished with the chanting of the 
Namasangiti and the assistant dya-pala enters 
the shrine and pays his respects to the deity. 
Next the dya-pala lights a lamp outside the 
temple and proceeds to the first official ritual 
of the day, the bathing of the deity, an ancient 
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custom followed by the monks of Buddhist monas; 
teries at the time of the Chinese travellers. 
The bathing at Kwa 84ha, however, is an abre- 
viated rite. The dya-pala takes the water pot, 
sprinkles water on the silver plate, then taking 
the small waterpot which stands on it he washes 
the face of the kwapa-dya and Balabhadra. While 
he is performing this ritual his small assistant 
rings a bell. The assistant then takes a metal 
mirror (darpan) and shows it to the two images, 
while the dya-pala makes offerings to the 
deity. The dya-pala then sprinkles sacred 
water on the enshrined caitya in the centre of 
the courtyard and on the devotees reciting the 
Namasangiti. The assistant then offers a liba- 
tion (argha) of rice grains and water to the 
mandala on the veranda of the shrine. 


After this the two dya-palas come out with 
a hollow wooden log called gambhasin gan (or sin 
gan) which they beat 108 times. This is also an 
ancient custom and is the proper way to summon 
devotees to the official worship of the deity in 
the shrine. The small assistant then rings a 
bell and the devotees recite a hymn known as the 
"Buddham Trailokyanatham'. At the conclusion of 
this the dya-pala takes a yak tail fan and his 
small assistant 4 peacock fan and the two of 
them ring bells while the 'Danbalena' is re- 
cited. After this the tuo dya-palas take tika 
and offer tikd and flowers to the devotees. 
This concludes the first service of the day. 


While all of this is going on other devo- 
tees continue to arrive until about 9 AM. Some- 
where about this time the woman who prepares the 
food for the dya-paélas also arrives. She goes 
‘nto a small room near the shrine which serves 
as the kitchen, takes off all the clothes she is 
wearing and puts on clothes that are ritually 
pure. She then brings water from the well and 
purifies the floor of the kitchen with cowdung 
and prepares to cook the meal. When this is 
finished she comes to the door of the shrine, 
and the dya-pala gives her the puja plate with a 
lamp anda waterpot. She takes these back to 
the kitchen, lights the lamp and begins to pre- 
pare the meal for the two, dya-palas, the two 
main deities and the rats. 


About nine o'clock preparations begin for 
the next ritual, the main one of the day known 
as the nitya puja. The small assistant first 
goes off ringing a bell to NhU Baha, Nakhacuk, 
Nag Baha, Ila NanJ, Sasu Nani and then back into 


Kwa Baha itself. This is an official summoning 
of the Buddhist faithful to the worship in the 
shrine. It is interesting that, except for Nhu 
Baha and Sasu Nani, all the places he goes are 
really just residential nanis which do not have 
a proper sangha. That is, though these are al) 
counted as branch bahas of Kwa Baha they do not 
have a proper branch samgha and therefore a 
daily official worship of their own. (See the 
sections below on these bahas.) when the assis- 
tant returns he is purified by the dya-pala with 
a sprinkling of holy water. He then washes his 
face and goes to pay his respects to the deity, 
Again the two of them beat the hollow log 108 
times to summon the faithful. They then ring 
the bells and recite the 'Buddham Trailokyana- 
tham' as above followed by a paficopacara puja. 
This concludes the second official ritual of the 
day. In the meantime devotees continue to ar- 
rive, pay their respects and receive tika. On 
special days like the fullmoon day, the astami, 
the sankranti, etc. there are more devotees and 
they may stay some time to perform their own 
devotions. 


A short time after this the priest takes a 
large silver plate to the kitchen and puts it 
down outside the door. The cook purifies it, 
and places three plates of food on it, one for 
the kwapa-dya, one for Balbhadra and one for the 
Tats. The dya-pala then places one plate in 
front of the kwapé-dya, one in front of Balbha- 
dra and scatters the third for the rats. At the 
conclusion of this, first the small assistant 
and then the dya-pala himself go to eat. After 
this the two dya-palas may take a rest 88 they 
have no more official duties until about 3 PM. 


About 3 PM the two dya-palas again purify 
themselves, go into the shrine and offer their 
respects to the deities. The small assistant 
puts on his official robes and comes out wearing 
metal sandals. Again they beat the hollow 106 
108 times to summon the faithful and recite the 
‘Buddham Trailokyanatham' as before, and offer a 
puja to the deities. After this, about 4 PM, 
the cook goes again to the kitchen and prepares 
a light meal of beaten rice, -ghur, fruit and 
curds for the two dya-palas. When it is ready 
they go to the kitchen to eat. 


After this the two dya-palas again take a 
rest and then purify themselves. The dya-pala 
goes to the well as in the morning and brings 
back two waterpots full of pure water. The two 


dya-palds wash themselves, then go into the 
shrine and the small assistant then comes out 
and offers a libation to the mandala on the 
veranda. The assistant then dons his robes and 
the two of them again beat the hollow log 108 
times. By this time it will be about 6 PM and 
the small assistant then takes his bell and goes 
round to the same places he went in the morning 
ringing the bell to summon the faithful. The 
dya-pala stays in the temple to be at the ser- 
vice of those who come to worship or receive 
fika. Devotees come to take part in the recita- 
tions and the small assistant rings the bell in 
front of Balabhadra while they again recite the 
"Buddham Trailokyanatham.' When this reading is 
finished the two dya-palas stand on either side 
of the kwapa-dya, wave fans and ring the bells 
while the 'Dana Balena' is recited as in the 
morning. This is followed by the official 
evening service, the lighting of the lamps (ara- 
ti). First the dya-palas light a large, ornate 
lamp and then while ringing the bells offer 
arati to the deities. Both dya-palas then light 
lamps of their own as do those who have come to 
take part in the recitations. Some of these 
people keep a lamp in the shrine which the dya- 
pala must look after and give to them each 
evening when they come for the service. This is 
followed by the recitation of more $lokas during 
which the dya-palds and all of the devotees 
offer arati to the deities. This is followed by 
a paficopacara puja to the deities after which 
the dya-pala and then the small assistant each 
take {ika and then offer it to the devotees. 


This conlcudes the daily round of ritual 
and when the giving of fika is finished the tika 
bowl is placed inside the shrine, the dya-pala 
covers the kwapa-dya with a special cloth and 
the assistant comes out with the key. The 
waterpot and the silver plate are placed in 
front of Balabhadra, rice is scattered for the 
rats and after a final obeisance to the kwapa- 
dya the doors are locked for the night. By this 
time it will be about 9:30 PM and the two dya- 
palas go to sleep in an adjoining room. 


There are few bahds in the Valley where 
such a full round of ritual is still performed 
and still fewer places where a large number of 
devotees come reqularly as they do at Kwa Baha. 


The annual festival of the baha takes place 
on the tenth day of the bright half of the month 
of Kartik at which time all the members of the 
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sangha of Kwa Baha come for the feast, but not 
those who are members of the semi-independent 
branches which have their own initiations. 


Kw& Baha has a governing body of thirty 
elders, an elder group of ten, and a junior 
group of twenty. This seems to be due to the 
large membership of the sangha and to the fact 
that the baha has two agams. (On the other hand 
the two agams may also be a result of the large 
numbers. If they had only one agam and the 
usual ten elders, the elders would be limited to 
ten very old men, and one would have to be about 
eighty before he had any hope of becoming an 
elder.) To become an elder one must first serve 
his term as dya-pala in the shrine of the kwapa- 
dya. Thus those who decline the service disqua- 
lify themselves from further promotion. 


There is a special committee of twelve at 
Kwa Baha whose duty it is to make arrangements 
for the various festivals which take place 
throughout the year. The most important of 
these is the annual feast of the entire safgha 
of Kwa Bahaé. These twelve must make all the 
arrangements for this feast and foot the bill 
for any expenses over and above what is avail- 
able from guthi funds. This committee is made 
up of the twelve men who served as dya-palas 
three years previously. Service on this: com- 
mittee is another step on the road to becoming 
an elder. If ome declines this service he is 
ineligible to become an elder. Furthermore, if 
one is a Sakya and not a Vajracarya, he mus 
also take the dekha to qualify as an elder. 
Nowadays few take the dekha as it entails recur- 
Ting obligations which many people, especially 
those who have jobs or buisnesses, find burden- 
some. This further limits the number who are 
eligible to become elders. 


If one has taken his turn as dya-pala, 
served on the annual committee of twelve, and 
taken the dekha (if he is a Sakya) he is eligi- 
ble to become an elder. Selection 15 strictly 
on the basis of seniority of initiation with one 
further proviso. Since the safgha is composed 
mostly of Sakyas it may happen that the thirty 
eldest men are all Sakyas. However, there must 
be at least one Vajracarya in the group of ten 
and one in the group of twenty to serve as 
Cakresvara. Hence if there are none among the 
first ten or next twenty the next eldest Vajra~ 
carya must be chosen. 
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The group of ten elders are responsible for 
the worship of the main agam deity, Yogambara. 
Only the Cakresvara can actually enter the 
shrine of Yogambara and he must perform a daily 
puja in that shrine and a special monthly pija 
on the day of the full moon. However, the other 
nine each take turns acting as jajamans for this 
puja. On the day of the full moon the whole 
group first performs a ρ 18 to the kwapa-dya of 
the shrine and after that a pija to Yogambara 
followed by a feast which the current jajaman 
must finance. This group of ten is also respon- 
sible for the worship of the enshrined caitya in 
the centre of the courtyard which is actually 
the lineage deity of the safigha. They take 
turns, a month at a time, to performa daily 
puja there. The group of twenty are responsible 
for the worship of the deity in the subsidiary 
agam situated in the long building in Ila Nani. 
They follow the same system as at the main agam. 
They are also responsible for the daily worship 
of Sankata = Candamaharosana whose shrine is on 
the ground floor of this building. The puja, 
however, is only actually performed by the Ca- 
kresvara of this group. 


Some informants, including the Betaja, say 
that there are actually thirty six elders. By 
this he means that there are an additional six 
men who receive the same honour as the elders. 
This seems to mean that they get to take part in 
the feasts of the elders. They are: the 
seniormost elder of Mu Baha [18], the seniormost 
elder of Atha Bahaé [44], the Betaju himself and 
the current dya-pala plus his assistant. 


There is no overall organization of the 
Vajracaryas of Patan as there is at Kathmandu 
(the Acarya Guthi). However,in each baha which 
has Vajracaryas, the Vajracaryas have their 
local Acarya Githi. They also have their oun 
shrine, a shrine of Vajrasattva, which at Kwa 
3aha is just off the north east corner of the 
quadrangle. In this shrine is an image of Va- 
jrasattva flanked by an image of Avalokitesvara 
and one of Vasundhara. The members of the Acd- 
rya Gathi take turns, a lunar fortnight at a 
time, to serve as dya-palas in this shrine. 
Serving in this shrine simply means going into 
the shrine and performing an obeisance to the 
deity. 


Both Barechuyegu and Acdluyegu initiations 
are performed here for the sons of the members 
of the safigha. Because of the large membership 


initiations are usually performed several times 
in a year (15 to 20 times), and an average of 
about fifty boys are initiated each year, The 
semi-independent branches of Kwa-Baha also per 
form part of their initiation ceremonies here in 
Kwa Baha: the boys are taken into the shrine of 
the kwapa-dya at the end of their initiation ang 
they must actually then serve in the shrine for 
four days. However, this is the extent of their 
service at Kwa Baha. They do not serve as dya- 
palas later and they are not eligible to become 
elders of Kwa Baha. 


The lineage deity of the sangha of Kwa Baha 
is the enshrined caitya in the centre of the 
courtyard. This is identified by informants as 
a swayaibhu caitya, i.e. a caitya which sponta- 
neously arose on the spot and was not made by 
man. Informants at Kwa Baha say there were 
orignally four such caityas in the Valley: the 
Swayambhu Mahacaitya, the caitya of Kwa Baha, 
the caitya at Sankhu (Gum Baha), and one more 
which has been lost. Some say the fourth one 
was at Baregaun, on the way to Godavari; others 
deny this. 


Kwa Baha still has income from land and it 
must be considerable, but no details are avail- 
able. Some of their land which was in the city 
has been sold and the money put on deposit. 
Much of it, as at all bahas, has been approp- 
riated either by the members of the sangha, or 
by the tenants. Over the centuries Kwa Baha has 
also had a considerable income from donations 
made by the wealthier members of the sangha. 
many of whom were traders in Tibet before 1951. 


Despite the great importance of Kwa Baha, 
its unusually large sangha and the great amount 
of religious activity of Kwa Baha, we know 
little about its early history. 


Wright's Chronicle gives the following 
account of the founding of Kwa Baha: 


In [Bhaskara-deva's] reign the Banras 
[Bare] of Pingala Baha removed to other 
places. Their descendants, who were Aéha- 
ryas, became Banras, and lived in Gnaka-chuk 
in Lalitpattan. The Bhikshus of Devapatan 
and Chabahil came to these people, and told 
them that they had heard from some people, 
who were working in the fields, that they had 
seen the god of Pingala Bahal. They accord- 
ingly went to see, and found the god buried 


under the ruins of the Pingala Bahdl, and 
brought him to Patan... . . they took the god 
to Gnaka-chuk, but he said he would not like 
to live there. This having been brought to 
the notice of Raja Bhaskara-deva, he caused a 
new bihar, named Nhul-baha, to be built for 
the god. This new house also being disap- 
proved by the god, the Raja went to ask where 
he would like to fix his residence. The god 
said he would like to live in a place where a 
mouse attacked and drove away a cat. The 
Raja himself then went in search of such a 
place, and one day at a certain spot saw a 
golden mouse chasing a cat. Here he built a 
bihar, and named it Hema-barna (i.e. golden- 
coloured), and having placed the god in it, 
with Agama-devatas, just as they were in 
Pingala Bahal, he assigned lands as guthis 
for the maintenance of the establishment. 
The Banras, who came with the god to resid 

here, were those of Thyakayel and Hatkhatol. 


This account with variations is still cur- 
rent. among the members of the sangha. All of 
the accounts I have heard have the following 
common points: the baha was founded by a king 
known as Bhaskaradeva, the image was dug up at 
the ruins of the Pingala Bahal, first brought to 
Nlakha Cauk and then to NhO Baha after which a 
new baha was built for him at a place where the 
tats chase away cats. This, according to infor- 
mants, explains the curious custom of feeding 
the rats at Kwa Bahd. There are always rats 
running around inside the shrine and no one may 
disturb them or kill them as they are the spe- 
cial pets of the kwapa-dya. Some oral accounts 
say that Bhaskara Deva did not found the baha 
but repaired an old foundation. 


Coming to historically datable material, 
there are no references to Hiranyavarna Mahavi- 
Πᾶσα in the palmleaf land grants found at Uku 
Baha. Two early manuscript references probably 
refer to Kwa Baha. The first is contained in 
the colophon of a palmleaf manuscript copy of 
the Vajravali written in N.S.202 by one Candra 
of the Turaharnavarna Mahavihaéra in Maniga- 
lake. The place, Mamigalake, certainly fits 
for Kwa Baha but the name Tura....is irregular 
and perhaps a misreading. The second reference 
is in the colophon of a manuscript copy of the 
Pratisthaloka written during the time of Gunakd- 
madevae It belonged to one Samantabhadra who 
resided at Hirapysyarna Sugata (an alternate 
name for a vihara). Unfortunately, though it 
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has the month and lunar date, the manuscript 
does not have the year. There were two kings by 
the name of Gunakamadeva during the 'Thakuri’ 
Period, ome ruling at least from N.S.107 to 
N.S.110 and the second ruling from at least 
N.S.303-16. There is only one Bhadskaradeva in 
this period (and none in the Licchavi Period). 
He ruled from at least N.S.165-67. Hence if he 
is indeed the founder of the vihadra, as consis- 
tent tradition maintains, the reference above 
must be to the second Gunakamadeva and i.e. 
circa N.S.303-16. 


According to Hemraj Sakya the oldest dated 
document actually at Kwa Baha to come to light 
so far is a copper-plate inscription dated 
N.S.519, which Fgcords the offering of a gajura 
for the shrine. The baha has a collection of 
ceremonial begging bowls (pinda patra) which 
have been donated over the years. Some years 
ago Hemraj Sakya was permitted to inspect these 
and transcribe all the inscriptions. These he 
later published, but the oldest of these is 
dated N.S.645. However, it is known that the 
sangha has a collection of old documents and 
manuscripts which have not been inspected. So 
far the elders of the sangha have not permitted 
anyone, not even Nepali scholars who are them- 
selves Bare, to inspect these documents. If 
permission is ever granted they may shed consi- 
derable light on the history of Kwa Baha. 


There are numerous inscriptions in and 
around Kwa Baha dating from N.S.519 onwards, but 
few of these have been published. An interest- 
ing one is dated N.S.653 and records the offer- 
ing of two bells and an ornament of gold to the 
kwapa-dya by Sri Ujofadeva of Dolakhad east of 
the Kathmandu Valley. The oldest of the cere- 
monial begging bowls in the collection at Kwa 
Bahd was donated in N.S.654 and was donated by 
the chief elder of Sri Yitilhan Vihara (Nag 
Baha) to the kwapa-dya of ‘Sri Harnnavarnna 
Mahavihara'. An inscription put up in N.S.757 
which records gifts made at the time of a feast 
to which the reigning king, Siddhi Narasimha, 
was invited gives the full Sanskrit name Sri 
Bhagkara Deva Samskarita Hiranyavarnna Mahaviha- 
ra. In N.S.762 Sri Panduja Sakya, who had 
become wealthy after thirty three years of resi- 
dence in Tibet, offered seven finials for the 
shrine of the kwapd-dya ('Sri δεῖ Kwacapala 
Bhattdraka'). In the following year, N.S.763, 
a resident of Jhotapol and his wife presented 
various utensils to Sakyamuni Buddha on the 
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occasion of Makara ϑαἠκχᾶπεὶ. 9 In N.S.800 a new 


tora was donated to the baha by a Vajraca- 
Tya. In N.S.822 a group of Va jraparyas do- 
nated new windows and new toranas. An in- 


scription of N.S.840 records the invitation of 
the king of Kathmandu, Mahepgrasimha, to a feast 
of the safigha in that year. 


Kwa Baha has a large number of branches and 
everyone agrees that some of these are official 
branches and some are private branches. How- 
ever, there is little agreement about the number 
of official branches. Everyone agrees that 
there are at least seven official branches: Nu 
Baha [48], Atha Baha [44], Chaya Baha [15], mo 
Baha [18], Yata Baha [50], Aki Baha [53], and 
Ikha Chef Baha [62]. Most informants add two 
more that are also considered official branches, 
Michu Baha [45] and Baidya Baha [46]. Of these 
nine six have independent sahghas. They perform 
their initiations in their own bahas, but part 
of the ceremony (the hair cutting) is performed 
in Kwa Baha. The elders of Kwa Baha must come to 
the initiations, at the end of the ceremony the 
newly initiated are taken into the shrine of the 
kwapa-dya at Kwa Baha; and for four days they 
must go to Kwa Baha to worship in the shrine of 
the kwapa-dya. However, this is their only 
connection to Kwa Baha; they do not subsequently 
serve as dya-palas at Kwa Baha, they do not take 
part in the annual festival of the whole sangha 
of Kwa Baha, and they are not eligible to become 
elders of tHe Kwa Baha sangha. This arrangement 
is unique to Kwa Baha. No one knows any more 
how this situation came about; some speculate 
that it may be a result of the very large sangha 
of Kwa Baha. It became too difficult to hold 
all of these initiations at Kwa Baha, so some 
bahas became in effect independent. However, 
this is rather unlikely in view of the fact that 
the members of these safighas are not counted as 
members of Kwa Baha and some of them at least 
have different lineage deities. It is more 
likely that these were in fact entirely indepen- 
dent foundations that were at some time amalga- 
mated to the much more important Kwa Baha, per- 
haps at the time of the reoganization of the 
bahaés of Patan in the time of Siddhi Narasimha. 
One of these official branches, Aki Baha, does 
not have a bare sangha, but is the property and 
shrine of a group of Pradhans and probably al- 
ways has been so. (See section below on Aki 
Baha.) The safighas of the remaining two, Nhu 
Baha and Chay Baha, are now part of Kwa Baha and 
they perform their initiations at Kwa Baha, but 


informants say that they too had independent 
sanghas at one time. 


To this list some also add Kulhim Baha [71] 
and Mikh& Baha [21], which they say at one tine 
had independent sarighas, but they died out and 
the shrines were taken over by people from the 
Kwa Baha safgha. Some also add Sasu Nani [80] 
which adjoins Kwa Baha but others say that it is 
a purely private baha (or nani) and its sangha 
is part of the Kwa Baha sangha. Others also add 
Nég Baha [56] and Nakhacuk [51], but in a sense 
these are not really bahas at all but large 
residential nanis where a great percentage of 
the members of the Kwa Baha sangha live. One 
criterion for determining the official branches 
is the ceremony which takes place twice in a 
year, once on the day of Laksmi Puja and once on 
the day of Mha PUja, when a group from Kwa Sah 
go to all of the official branches of Kwa Baha 
to perform a brief ritual which is in effect an 
invitaton to the annual feast of Kwa Baha. The 
group consists of the current dya-palad, the 
current committee of twelve, the committee of 
twelve from last year and the twelve who will 
serve next year. They visit all fourteen of 
these places. However, some informants insist 
that they perform a puja only at the first 
seven; they merely passes through the other 
places on the way. Furthermore, they extend an 
invitation to all the deities in these e tab- 
lishments to attend the people, mot the members 
of the sangha. 


In addition to these fourteen branches, two 
of which have sub-branches, there are thirteen 
more branches of Kwa Baha which everyone agrees 


aro nrivate. 


A. NhG Bahaé -- Navakrti Vihdra [48] 
Dhalayca Tole 


Little is left of this very ancient branch 
of Kwa Baha except for the enclosed courtyard, a 
caitya, and a recently repaired shrine. A few 
years ago the upper storey and roof of the 
shrine collapsed. They were repaired and the 
shrine now consists of only two stories. The 
entrance to the shrine is unmarked and has no 
torana. The facade of the ground floor has two 
small windows flanking the entrance to the 
shrine. The kwapa-dya is an image of Akgobhya 
facing north. The upper storey has the usual 
five-fold window flanked by two small windows. 
The roof is of corrugated iron sheeting and is 
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2. Nhu Baha [48] 
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supported by plain struts. The roof has no 
ornamentation. In the courtyard is a large 
caitya of unusual design which was repaired in 
N.S.4813 


The 'sangha' of this bahd at the present 
time consists of two households of Sakyas of Kwa 
Baha, comprising only six initiated members. 
The members of only one of these two households 
take turns serving as dya-palas in the shrine of 
the kwapa-dya. The branch sangha has one elder, 
but they do not celebrate an annual festival and 
the baha has no income. 


This is the Nho (or Nhola) Vihara where the 
image of Kwa Baha is supposed to have been 
enshrined before he decided to be moved to the 
place where the rats chase cats. Its antiquity 
is attested to by two documents. The first is a 
manuscript copied in N.S. 457 by "Pradhananga 
Mahapatra Sri Jayasimha Mallavarmmana of Sri 
Nhola Vahdra'. The second is an inscription at 
the caitya of the vihara which says that it was 
repaired in N.S.481 by Ulhasa Laksmi, daughter 
of Pradhananga Ranajoti (of the seven noble 
families. of Patan) who resides in Sri Nhola 
Bahara. Informants say that the original 
sangha of this baha died out and it was taken 
over by the present people of Kwa Baha. How- 
ever, the early documents indicate that the 
original 'sarigha' was non-bare. The documents 
of N.S.457 and 481 indicate that it belonged to 
the Pradhanangas and it is still the residence 
of a man called 'Thaku Juju' who has an offi- 
cial connection to Kwa Baha. At the time of the 
Samyak festiva] every five years he must be 
present at the beginning of the ceremony to wash 
the feet of the elders of Kwa Baha. He must 
also be present at every Barechuyegu initiation 
at Kwa Baha, at which time the elders of Κυᾶ 
Baha give him prasad. However, he seldom at- 
tends in person but sends a man called bisya, a 
Joshi who is also the astrologer who determines 
the auspicious date for the samyak ceremony. 
This man is a sort of ‘secretary’ to the Thaku 
Juju. According to a still-current tradition of 
this family of Thaku Jujus they are descendants 
of King Bhaskaradeva, the founder of Kwa Baha. 
What seems quite clear is that from at least the 
early Malla period this family of Pardhananga- 
mahaépatras have been the patrons of Kwa Baha, 
functioning as jajamans for the principal ri- 
tuals. They probably possessed their own Bud- 
dhist shrine (Nhu 8aha) which was tended by dya- 
palas from Kwa Baha. 


B. Atha Baha -- Anandadeva Samskarita Sri 
Vatsa Vihara [44] Naka Bahi Tole 


This is one of the official and semi-inde- 
pendent branches of Kwa Baha. It is situated in 
an entirely closed courtyard just west of Naka 
Baha. The shrine of the kwapa-dya is of three 
storeys. The entrance to the shrine is marked 
by two stone lions standing on elephants; and on 
either side of the doorway of the shrine are 
metal, double triangular flags. The carved 
doorway is surmounted by a repousse metal torana 
depicting the Buddha (Manha-aksobhya?) flanked by 
the Dharma (Prajfaparamita) on his right and the 
Sangha (Sadaksari Lokesvara) on his left. The 
kwapa-dya is a large standing image of Buddha 
showing the vigvavyakarana mudra and facing east 
which the members of the sangha identify as 
Maitreya. In the shrine is also a seated Budcha 
image showing the varada mudra. The first 
storey has the usual five-fold window flanked by 
two smaller windows. Above this is a series of 
faded frescoes. The top storey has three large, 
open windows flanked by two smaller windows. 
Plain struts support the tile roof which has one 
small finial. In the courtyard are two stone 
mangalas and a large caitya with a metal canopy 
supported by four serpents. 


The safigha of Atha Baha consists of twenty 
five initiated Sakyas. It is an independent 
sangha in the sense that Barechuyegu initiations 
are performed here following the customs men- 
tioned above for these semi-independent 
branches. The members of the sangha serve as 
dya-palas in the shrine of the kwapa-dya for one 
month at a time. Service passes down the roster 
from eldest to youngest. The annual festival of 
the baha is now celebrated on the fullmoon day 
of Aswin, but used to be held later in the 
summer. The governing body of the safgha con- 
sists of twelve elders, though at the present 
time there are only eight. Informants say that 
the reason for this is that there are no more 
gdthi funds to support the tasks the elders must 
perform, so no one has agreed to be raised to 
the status of elder to take the place of the 
four who have died. There is also an agam of 
Cakrasamvara here and only the senior-most of 
the elders performs the daily rituals in this 
shrine. The lineage deity of the sangha is the 
enshrined caitya at Kwa Baha. At the present 
time this baha has no income, and hence many of 
the traditional observances have fallen into 
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abeyance. Informants say that some of the mem- 
bers of the safigha have moved away over the 
years. One group of them settled in Lamjung and 
until recently used to bring their sons back to 
Atha Baha for initiations. 


Little is known about the founding or the 
history of this important branch. The earliest 
inscription in the courtyard is dated N.5.842 at 
which time the courtyard was paved. There is 
another inscription dated N.S.874, the lions 
were erected in N.S.1046 and a bell donated in 
N.S.1053. 


C. Chaya Bahd — Ratnamuni Samskdrita Vihara* 
Cchwaca Baha Chatravarna Vihara [15] 
Chaya Baha Tole 


There are three bahas together in this area 
which is known as Chaya Baha. Today most people 
refer to this as Chaya Baha and of the three it 
is certainly the main one. However, some infor- 
mants have given the name Swacha Baha and the 
inscription which recounts the founding of the 
bahaé gives the name Cchwaca Bahara. 411 that 
remains of this official branch is an ill-kept 
kwapa-dya shrine, a caitya and a mandala in a 
partially enclosed courtyard. At the present 
time the shrine is an unattached building of two 
storeys, probably rebuilt after the earthquake 
of 1934, The entrance to the shrine is un- 
marked. The lattice doorway is surmounted by a 
repousse metal toraga depicting the Buddha (A- 
ksobhya) flanked by the Dharma (Pra jMaparamita) 
on his right and the Safgha (Sadaksari Lokesva- 
ra) onhis left. The kwapa-dya is a covered, 
metal image of Aksobhya facing north. The 
upper storey of the shrine has one large, open 
window in the centre flanked by four fading 
frescoes. The tile roof, supported by plain 
struts, has a single finial in the form of a 
caitya. In the courtyard is a stone dharmadhatu 


mandala and a single votive caitya. 


The three bahas in this tole have ἃ com- 
bined sangha consisting of seven households of 
Vajracaryas with a total membership of only 
fifteen initiated members. These seven house- 
holds are divided among all three bahas and only 
two households are considered attached to this 
baha. Though this is an official baha, the 
safigha is not independent. All initiations take 
place in Kwa Baha and the members of this sangha 
are all members of the Kwa Baha sangha with all 
the consequent rights and duties. Informants 


say, however, that initiations used to be per- 
formed here. No one could give a date when this 
custom was discontinued. Did the original 
sangha die out, or were these people later as- 
similated into Kw& Baha? The members of only 
one of the two households mentioned above now 
serve as dya-palds in the shrine of the kwapa- 
dya. This means that in effect it is always done 
by one man who will pass the duty on to his son 
when he dies. This sub-sarigha has one elder, 
They celebrate the annual festival of the baha 
on the fullmoon day of Aswin, but at the present 
time the baha has no income. The lineage deity 
of the entire sangha of the three bahas is tne 
same as that of Kwa Baha and they celebrate the 
lineage festival with the Kwa Baha people. 


According to an inscription to the right of 
the shrine of the kwapa-dya this baha was con- 
structed in N.S.787. The donors were all Vajra- 
caryas of Nakhachuk. The inscription also 
gives the Sanskrit name.gf the baha, Ratna Muni 
Samskaérita Mahavihara. There were also two 
more Malla period inscriptons next to the caitya 
in the courtyard, but these have disappeared in 
the last couple of years. This official branch 
has two sub-branches. 


1. B&ha-ca -- Chaya Vihdra [17] 
Chaya Baha Tole 


This branch is situated in a tiny enclosed 
courtyard south east of Cchwaca Baha. The well- 
preserved kwapa-dya shrine consists of two 
storeys along the western side of the courtyard. 
The entrance to the shrine is unmarked but the 
carved doorway is surmounted by a wooden toraga 
depicting the Buddha (Aksobhya) flanked by the 
Dharma (Prajfiaparamita) on his right and the 
Sangha (AvalokiteSvara) on his left. At the top 
of the torana is an image of Vajrasattva. The 
kwapa-dya is an image of Aksobhya facing east. 
On either side of the doorway to the shrine are 
images in stone of Sdriputra and Maudgalyayana 
and flanking them two finely carved small win- 
dows with a string of three bells hanging in 
each. Above these is a row of three prayer 
wheels on either side. The first storey has the 
usual five-fold window. The rest of the build- 
ing is an ordinary dwelling. In the centre of 
the small courtyard is a single votive caitya on 
a octagonal base. 


The sangha of this branch consists of four 
of the seven households of Vajracaryas of the 
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Chaya Baha sangha. Only four households take 
turns acting as dya-palas in the shrine of the 
kwapa-dya. They serve for a month at a time and 
service passes through the four households in 
turn. They observe the annual festival of this 
branch on the new moon day of the month of Magh. 
The safigha has one elder. The bahd still has 
some guthi lands which yield only fifteen pathis 
of paddy each year, hardly enough to support the 
annual festival. 


According to an inscription next to the 
shrine of the kwapa-dya this baha was construc- 
ted in N.S.779 This is earlier than the date 
of the construction of Chaya Baha, but in- 
formants say that Chaya Baha is considered to be 
the principal of the three bahas here. 


2. Ganes Baha -- Cakramukta Vihara [16] 
Tum Nani Chaya Baha Tole 


This is an entirely modern foundation con- 
sisting of a small plastered shrine set against 
the southern end of this long retangular court- 
yard which adjoins Chaya Baha. The kwapa-dya is 
an image of Aksobhya facing north. In the 
courtyard is a stone mandala, a well, and a 
temple to Krishna. Most of the people living 
round the courtyard are Shresthas and Jyapus. 


The sarigha of this branch consists of one 
of the seven households of Vajracaryas of Chaya 
Babé. They take turns acting as dya-palas for 
the shrine of Buddha and they observe the annual 
festival of this branch on the third day of the 
bright half of the month of Baisakh. 


An inscription in the courtyard indicates 
that this shrine in its present form was built 
in N.S.1054, The unusual name comes from the 
fact that the man who built it was called 
Ganesh. It is not known whether this was a new 
foundation in 1054 or the rebuiling of an old 
foundation, probably the former. 


Ὁ. Mi Baha — Mula Sri Vihara [18] 
Sri Gavarmma Pintha Vihara* 
Pim Baha Tole 


This important branch is located in a par- 
tially enclosed courtyard directly behind the 
stupa known as Pim Baha. Different authors have 
given different Sanskrit names for this baha. 
Some give Mula Sri Vihara which appears to be a 
Sanskrit form of the Newari name Mu(1) Baha. 


Some have given the name Caityavarna Vihara 
which looks suspiciously like a name based on 
the fact of its proximity to the Pim Baha Stipa, 
The only inscription in the courtyard gives the 
name Sri Gavarmma Pintha Bahara Mahavihara, 
This is not the original Pim Baha which accorg- 
ing to inscriptions at the stupa was called 
Mahapintha Vihara and which survived in a re. 
duced form until about thirty years ago. (See 
the section on Pim Baha. ) 


All that remains now of this branch is ἃ 
free-standing kwapa-dya shrine, a shrine to 
Vajrasattva and a courtyard which contains one 
votive caitya and a recess for the sacred fire, 
all in a poor state of repair. The shrine is of 
three storeys and unmarked. The plain doorway 
has no torana. The kwapa-dya is an image of 
Aksobhya facing east. On either side of the 
door of the shrine are two small windows. The 
entire ground floor facade is of plain and 
crumbling brick. The first storey has a triple 
window flanked by two small windows, and the top 
storey has three large, open windows. The 
facade of the two upper storeys has been plas- 
tered and whitewashed. The tile roof is suppor- 
ted by plain struts and the roof has no ornamen- 
tation. To the side of the shrine of the kwapa- 
dya is another dilapidated shrine containing, an 
image of Vajrasattva. According to the inscrip- 
tion to the side of the shrine, the wooden image 
of Vajragattva enshrined here was consecrated in 
N.S.567. 


The sangha of this baha consists of forty 
Sakyas. It is an independent sangha in the 
sense that Barechuyegu initiations are performed 
here with the elders of Kwa Baha in attendance 
as described above. The members of the sangha 
serve as dya-palas in the shrine of the kwapa- 
dya for a month at a time performing the rituals 
morning and evening. Service passes in rotation 
from eldest to youngest. They celebrate an 
annual festival on the eighth day of the bright 
half of the month of Baisakh, but this is re- 
ckoned as the festival of the caitya in the 
courtyard and not the baha. They also perform 
puja three times a year at the Stupa of Pim 
Baha: on the fullmoon day of Aswin, on the day 
of Ram Navami, on the eighth day of the bright 
half of the month of Asadh. They used to per- 
form another puja there on the fullmoon day of 
BaiSakh, but this was discontinued a few years 
ago. The sangha has twelve elders and these 
twelve take turns performing a daily and monthly 
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puja in the shrine of Vajrasattva. The lineage 
deity of this sangha is the Mahamahjusri behind 
the Swayambhu Mahadcaitya, though the deity has 
now been ‘brought’ to the baha so they celebrate 
the annual festival there. At the present time 
the baha has no income. 


Nothing is known about the history or foun- 
dation of this baha, except for the information 
contained on the one inscription dated N.S.567. 
In view of the fact that the lineage deity of 
this sangha is entirely different from that of 
Kwa Baha, this was probably a completely sepa- 
rate foundation which was at a later date assi- 
milated to Kwa Baha. Originally it must have 
had some connection with Pim Baha and the sangha 
resident there. 


Ε. Yata Baha -- Hemapuri Mahavihara [50] 
Balipha Tole 


This branch is situated in an entirely 
closed courtyard just north west of the Ashok 
Cinema Hall. The shrine of the kwapa-dya is in 
a fair state of repair. The entrance is marked 
by two stone lions, an archway of oil lamps, and 
two metal flags. To the left of the lions is a 
temple bell. Over the carved doorway is a 
torapa the main figure of which is a one-faced, 
six-handed tantric deity. In his right hands he 
holds a noose, a rosary, and shows the varada 
mudra, in his left hands he holds a bow, three 
fruits and a small water pot. The kwapa-dya is a 
standing figure of the Buddha showing the vigva- 
vyakarana mudra and facing east which informants 
identified as Maitreya. On either side of the 
doorway are two small windows. The first storey 
has a finely carved five-fold window flanked by 
two small windows. Above this is a row of 
frescoes depicting the five transcendent Buddhas 
and salabhafjika figures. The plain tile roof 
is surmounted by a single-roofed tower surmoun- 
ted by a Sikhara style finial. In the courtyard 
is a stone dharmadhatu mandala and a large vo- 
tive caitya, the top part of which may be the 
remains of a Licchavi style caitya. 


The sangha of this baha consists of thirty 
six Sakyas and like the previous sangha is semi- 
independent performing their Barechuyegu initia- 
tions here in the presence of the elders of Kwa 
Baha. At the present time only the senior-most 
elder performs the daily rituals, morning and 
evening, in the shrine of the kwapa-dya. The 
annual festival is celebrated on the sixth day 


of the bright half of the month of Baisakh. The 
governing body of the sangha consists of five 
elders and their lineage deity is said to te 
Yogambara at Kwa Baha. The baha still has a 
little income from githi lands. 


Little is known about the history of this 
branch. The oldest date is found on the quard- 
ian lions, N.S.814. The bell was donated in 
N.S.995 and the metal flags in N.S.1025. 


F. Aki Baha — Ataskirti Vindra [55] 
Nyadha Tole 


Aki Baha is situated in an entirely closed 
courtyard in Nyadha Tole. The shrine of the 
kwapa-dya is located on the ground floor of a 
building that is in other respects simply a 
typical Newar town house. The entrance to the 
shrine is unmarked but there is a wooden torana 
over the doorway showing a figure of Aksobhya 
flanked by two attendants with yak tail fans. 
The torana is surmounted by a triple umbrella. 
The kwapa-dya is an image of Aksobhya facing 
north. The first storey of the building has 
three large lattice windows and the top storey 
has living quarters. The tile roof is sur- 
mounted by a single finial in the shape of a 


caitya. 


Aki Baha has no sangha of initiated Bare. 
It is a shrine belonging to four households of 
Pradhans, all of whom now live in Kathmandu, 
where their ancestor moved about 8 hundred 
years ago because he had a job at one of the 
Rana darbars and found it inconvenient to return 
each night to Patan. The baha was renovated 
by these people in N.S.992 and at least since 
that time it has been considered their shrine. 
Whether or not the baha ever had a safgha of 
Bare is doubtful. The Pradhans do not know what 
the status of the shrine was before the renova- 
tion, but inscriptions from the Malla period 
seem to indicate that it always belonged to 
them. Among the ceremonial begging bowls in the 
collection at Kwa Baha are five donated by 
people from Aki (or Ataki) Baha. -All of these 
donors who say they are of Aki Baha have the 
surname Bharo, which indicates Shrestha or Pra- 
dhan. It is never used of a Bare. The five 
are: N.S. 656 Jathiraj Bharo, N.S.680 Harsa 
Simha Bharo, N.S.737 Gopal Simha Bharo, N.S.777 
Sivadas Bharo, N.S.792 Devidas Bharo.. This is 
an indication of the status of the sangha, but 
not conclusive proof as it seems quite clear 
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that the name of a bahad often indicated a whole 
tole. People who are not Bare often indicate. 
that they ‘belong’ to a baha which we know from 
other sources does have a safigha of initiated 
Bare. At the present time the daily rituals are 
performed each morning by a Vajracarya from Kwa 
Baha who now lives at Aki Baha. For this ser- 
vice the Pradhans used to give him two muris of 
husked rice each year, but this has been discon- 
tinued as the baha no longer has any income. 
Another Vajracarya from Cuka Baha (=Nakhacuk=Kwa 
Baha sangha) performs regular rituale in the 
agam of the baha, which is considered to be the 
family agam of these Pradhans. The annual 
festival of the baha is celebrated on the 
twelfth day of the dark half of the month of 
Magh. For this festival the four households of 
Pradhans must come and they take turns sponsor- 
ing the festival. The rituals are performed by 
the resident Vajracarya. 


The earliest date for this baha is that on 
the first of the begging bowls, N.S.656. An 
inscription at the baha describes the renova- 
tions gyndertaken in N.S.992 by Matsyendra Simha 
Bharo. 


Ὁ. Ikha Chef Baha — Suvarna Vihara [62] 
Ikha Chef Tole 


This branch is situated in a large, en- 
closed courtyard in Ikha Chef’ Tole. Of the 
original buildings only the shrine of the kwapa- 
dya remains. The entrance to the shrine is 
marked by two stone lions and the carved doorway 
is surmounted by a torana the outer part of 
which is wood with the three central figures in 
repousse metal. The three central figures are 
the Buddha (Aksobhya) flanked by the Dharma 
(Pra jfaparamita) on his right and the Sangha 
(Sadaksari Lokesvara) on his left. The kwapa- 
dya is a covered image of Aksobhya with a golden 
mask, facing east. On either side of the door 
are two small windows and above the right one a 
Tow of three prayer wheels. The facade of the 
ground floor has been faced with marble. The 
first storey has the usual five-fold window 
flanked by two smaller windows and above that a 
double row of frescoes. The top storey has 
three large windows. The tile roof is supported 
by plain struts and surmounted by ἃ single 
roofed tower with a finial. In the courtyard 
are a mounted vajra, an votive caitya and a 
dharmadhatu mandala. The caitya is of an un- 


a 


usual design and probably dates to the early 


mediaeval period. 


The sangha of this baha consists of eighty 
five Sakyas and five Vajracaryas. It is a semj- 
independent sangha performing both their Bare- 
chuyegu and Acaluyegu initiations here. The 
usual rituals are performed each morning ang 
evening in the shrine of the kwapa-dya but only 
by the elders of the sangha who serve by tum 
for a month at a time. The annual festival is 
observed on the fullmoon day of the month of 
Baisakh. The governing body of the sangha con- 
sists of ten elders. The lineage deity of this 
sangha is Cakrasamvara situated at Ana Baha [65] 
down the street, At the present time the baha 
has no income. =. 


This is obviously an ancient foundation and 
in view of the entirely separate lineage deity 
was probably an indepdent foundation later assi- 
milated to Kwa Baha. The oldest date in the 
compound is on a copper-plate inscription to the 
left of the shrine of the kwapa-dya which was 
put up on N.S.829. However, there is ἃ much 
earlier reference in a copper-plate inscription 
of N.5.535 preserved at Ana Baha which relates 
to the renovation of the Alko Hiti. The repairs 
were made by a Vajracarya of Ikhakse who lived 
at the house in Aloka, presumably Ana Baha. 
Other inscriptions at Ikha Chef speak of renova- 
tion and donations over the last two hundred 
years. This baha has one branch. 


1. Ana Baha -- Ananda Vihadra [65] 
Ikhacheh Tole 


This branch of Ikha Chen Baha is located in 
an enclosed courtyard north of the main baha and 
Tight at the edge of the old city of Patan. 
Nothing remains of the original buildings; the 
shrine of the kwapa-dya itself was rebuilt after 
the earthquake of 1934. The shrine is a squat, 
two-storied building, the ground floor of which 
has been faced with ceramic tile. The entrance 
is marked by two stone lions with a stone rail- 
ing extending the rest of the distance of the 
shrine veranda. On either side of the carved 
doorway are two small windows, byt the door has 
no torapa. The kwapa-dya is a small image, 
about eighteen inches high, of Padmapani Loke- 
Svara, facing east. The upper storey of the 
shrine, which has been plastered and white- 
washed, has a large triple opening in the centre 
flanked by two ordinary windows. Above the 
triple opening is a repousse torapa depicting 
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the Buddha, Dnarma and Sangha. The tile roof is 
supported by plain struts and surmounted by a 
single plastered finial. In the courtyard is a 
large votive caitya, a stone mandala and a pair 
of feet. 


At the present time this branch has no 
sangha as such. However, the daily rituals are 
performed morning and evening by four families 
of Ikha Chef Baha who perform this service plus 
the annual busa daf and the pafica dana. The 
oldest inscription in the compound.is situated 
on the caitya and describes repairs made to the 
caitya in the year N.S.777. However, the 
inscription mentioned above dated N.S.535 and 
relating to repairs made at the Alko Hiti is 
preserved in the agam of the baha, and certainly 
indicates that the Vajracarya mentioned in the 
inscripton lived in this place near the water 
tap. 


H. Michu Baha -- Caityavarna Vinara [57] _ 
Ela Nani 


Directly behind the Kwa Baha complex is the 
large nani area which houses the second agam of 
the baha and the shrine. of Sankata. Within this 
compound are also two other branch bahas. The 
first of these consists of a kwapa-dya shrine 
set along the southern arm of the large quad- 
rangle. Everyone now calls it Michu Baha but 
several informants have told me that it should 
be Bhiksu Baha. Perhaps so, but nobody who 
lives here recognises that name. There is also 
little agreement about the Sanskrit name of this 
branch. Some lists give a Sanskritization of 
the Newari name, Micchu Vihara. A new signboard 
at the site gives the name Caityavarna Mahaviha- 
ta, but there seems to be little evidence for 
this, and one suspects that it is a name made up 
on the basis of the fact that there is ἃ large 
caitya in front of the shrine. Michu Baha 
at the present time is a narrow three storied 
building sandwiched between much more modern 
houses. The shrine is unmarked but the carved 
doorway has a torana the main figure of which is 
now missing. The kwapa-dya is a standing Buddha 
image, probably Dipankara, facing north. Except 
for the door to the shrine the crumbling facade 
of the ground floor is blank. The first storey 
has a triple window and the top storey has a 
large triple window. Above the triple window of 
the first storey is another wooden torana show- 
ing a two-armed bodhisattva figure standing and 
wearing a long, flowing gown. The right hand 


shows the abhaya mudra and the left holds a 
stylised caitya. The figure is flanked by tu 
monk figures waving yak tail fans. Directly in 
front of the shrine is a stone dharmadhatu πᾷ. 


ggala and a large caitya. 


The sangha of this bahd is also 8 seni- 
independent safgha consisting of seventy three 
Sakyas. The sangha is made up of seventeen 
households and the households take turns serving 
as dya-palas in the shrine of the kwapa-dya for 
a whole year at a time. Rituals are performed 
only in the morning. The sangha has five 
elders. The annual festival of the safigha is 
observed on the eighth day of the bright half of 
the month of Kartik. Barechuyegu initiations 
are performed here for the sons of the members 
of the sangha, but informants say that they take 
place in front of the caitya, not really in or 
before the shrine of the kwapa-dya. These 
people are one of the few examples of what are 
known as cailaka Sakyas, i.e. Sakyas who are 
initiated before a caitya and not into 8 baha, 
This seems to have little practical meaning at 
the present time. These people consistute a 
sangha just as in a baha and they actually have 
a baha shrine. The lineage deity of this sangha 
is 'Yogambara' originally situated at Dhumvarahi 
out beyond Bauddha. The deity has mow been 
"brought' to 118 Nani and the rituals are per- 
formed here. At the present time the sangha has 
no income. 


Little is known about the history of Michu 
Baha as such. There is a well-known ledgend 
which purports to explain the origin of this 
baha and its relationship to Kwa Baha.  Accord- 
ing to the legend, the members of the sangha of 
Michu Baha are the descendants of the man _ who 
carried the deity of Kwa Baha to Patan. The 
wooden pole (nol) which he used to carry the 
deity used to be kept in the agam of this baha 
until it disintegrated. The present shrine was 
renovated in N.S.807 according to KTMV and that 
is the only date thag we can definitely asso- 
ciate with Michu Baha. 


I.Baidya Baha -- Ovarika Vihara [58] 
£14 Nani 


Baidya Baha is also situated in Ila Nani 
and the shrine is directly behind the main 
shrine of Kwa Baha. Most people seem to call the 
place Baidya Baha (because the members of the 
sangha had a reputation as_ medical practitio- 
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ners), others seem to know only the name Dwarika 
Baha. This is also an ill-kept shrine similar 
to Michu Baha. Over the doorway of the shrine 
is a wooden torana depicting Mahamafjusri. The 
kwapa-dya is a stone image of Amitabha facing 
west. Directly in front of the shrine is a 
single votive caitya. 


The sangha of this baha is also semi- 
independent and consists of twenty Sakyas. 
There are only four households and they serve as 
dya-palas in the shrine of the kwapa-dya in 
rotation for a year at a time. The sangha has 
five elders and their lineage deity is 'Yogamba- 
ra' at Mhaypie The annual festival of the baha 
is celebrated on the fullmoon day of the month 
of Srawan. Barechuyegu initiations are per- 
formed here for the sons of the members of the 
sangha according to the pattern described above 
for these semi-independent communities. At the 


present time the baha has no income. 


J. Kwalim Baha -- Kulim Vinara Lay 
Swatha Tole 


This baha which was an important and pro- 
bably semi-independent branch of Kwa Baha is now 
in ruins. All that remains is the cella of the 
kwapa-dya shrine, a partially ruined brick 
structure with a temporary roof. The kwapa-dya 
is an image of Aksobhya facing east. The door-~ 
way is partially carved, but there is no torana 
and no other ornamentation. Trees are growing 
out of the remains of the walls. To the left of 
the doorway of the shrine is a small niche with 
an image of Mahakal and to the right a niche 
with an image of Ganesh. In the courtyard are 
two caityas; the top of one of these 85 the 
remains of a Licchavi style caitya. The court- 
yard is surrounded by ordinary dwellings, some 
of recent origin, others ina bad state of 
repair. 


According to informants this was an offi- 
cial branch of Kwa Baha, but some sixty to 
seventy years ago the sangha died out. At that 
time a Vajracarya of Kwa Baha took up the duty 
of performing the daily rituals. There are now 
two households, descendants of this man, who 
take turns, one year at a time to perform the 
daily puja. These two households are not orga- 
nized as a sangha and merely do the daily ri- 
tuals and observe the annual festival of the 
baha on the full moon day of the month of Aswin. 


There are no inscriptions at the site and 
nothing is known about the history of the ban3 
other than the tradition that it was an ale 
branch of Kwa Baha. Its antiquity is attestey 
to by the fact that the Dipankara from this baha 
has 8 high place of honour at the five yearly 
Samyak ceremony. 


K. Sasu Nani -- Vagigvari Vihadra [60] 
Mafiju$ri Lanhe Jhatapol Tole 


Sasu Nani is situated directly to the north 
of Kwa Baha in an adjoining enclosed courtyard, 
Whether this should be considered an officia) 
branch baha or a baha at all is disputed by 
informants. Many say that it is merely a pri- 
vate nani as its Newari name would indicate, 
However it does have a sangha and for all prac- 
tical purposes functions as a branch baha. At 
the time of Laksmi Puja and Mha Puja the elders 
do visit this shrine on their tour of the offi- 
cial branches, but informants say they merely 
pass through here, they do not do the pija they 
do at other branches. 


Sasu Nani is an entirely enclosed courtyard 
with a one-storeyed shrine of Mah jusri in the 
centre of the court. The shrine faces east and 
has ἃ veranda running right round. Over the 
doorway is one of the most unusual torapas seen 
anywhere. It is a wooden torana painted silver 
and the only figure portrayed is a large Garuda 
with the two serpent divinities held in his 
talons. In the lower right corner is a figure 
of Ganesh and in the lower left a figure οἵ what 
appears to be Prajhaparamita. The entire back- 
ground consists of a scollopéd floral design. 
This torama is a fairly recent piece and re- 
places a torana of MaMjusri which was stolen. 
The image in the shrine is a two handed image of 
Mahjusri showing the bodhyanga mudra and holding 
the stems of two lotuses. On the right lotus is 
a sword and on the left lotus is a book. On his 
tight is an image of Ganesh and on his left an 
image of Mahakal. This shrine is one of the best 
examples of the confusion between Sarasvati and 
Mafijusri. There is no question about the iden- 
tity of the image; it is MafjuSri. Yet most 
people will tell you that it is Sarasvati and 
the place is known as Sasu (=Sarasvati) Nani. 
In front of the shrine and to the north are two 
votive caityas. South of the shrine are three 
large stone figures of the Buddha, Dharma and 
Sangha. These figures were erected by another 
lineage of Kwa Baha who still come here to 
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perform rituals at certain times. They have 
nothing to do with the families attached to this 
shrine. The buildings of the courtvard itself 
are ordinary dwellings. 


There are six families of Sakyas, with many 
subdivisions, who belong to this shrine. The 
members of these families take turns acting as 
dya-palas in the shrine of Man jusrie The term 
of service is one whole year and the service 
passes through the six households‘in turn and 
within the household is passed from eldest to 
youngest. Hence one's turn to serve comes only 
about once in thirty years. The annual festival 
is observed three days before fullmoon day of 
the month of Bhadra.s The sangha has one elder 
and at the present time has mo income. All 
initiations are performed in Kwa Baha and their 
lineage deity is that of Kwa Baha. 


Little is known about the history and foun- 
dation of this shrine. Attached to the facade of 
the shrine are two wood carvings of the twelfth 
or thirteenth century, one of Vajrapani and the 
other of Avalokitesvara, but this really tells 
us nothing about the present foundation. Two 
inscriptions found in the courtyard bear the 
dates N.S.845 and N.S.853, and in N.S.857 one 
Sambara. Sakya Vamsa and Muni Rayju built the 
present shrine in memory of their deceased 
father and dedicated the central image to their 
deceased mother. 


L. Mikha Baha -- Supreksana Vihara [21] 
Patan Ohoka 


Mikhé Baha is situated in an _ enclosed 
courtyard just east of Patan Dhoka. The shrine 
is of an unusual design and appears to be a two- 
storied pati rather than a baha. A large bell 
and two stone lions mark the entrance to the 
shrine which is at the back of a veranda lined 
with wooden pillars. Over the doorway of the 
shrine is a torana depicting the Buddha (Akso- 
bhya), flanked by the Dharma (PrajAaparamita) on 
his right and the Sangha (Avalokitesvara) on his 
left. The kwapa-dya is a covered image of Akso- 
bhya facing east. Above the ground floor is a 
squat storey with an ordinary lattice window in 
the centre. The tile roof is supported by plain 
struts and surmounted by a single, squat finial 
in the form of a caitya. In the courtyard are 
two stone dharmadhatu maggalas and ἃ single 


votive caitya. 


Some informants classify this as an offi. 
cial branch of Kwa Baha, others deny this. The 
group from Kwa Baha do visit this shrine on 
their tour of the official branches, but infor- 
mants say that they merely pass through here on 
their way and do not perform a puja. This makes 
little sense as Mikha Baha is not on the way, 
they have to make a detour to pass through Mikha 
Baha. Whatever the original status of this 
baha, everyone agrees that the original sangha 
died out. At the present time the people uho 
live round the courtyard are all Jyapus except 
for one Vajracarya family, which, however, simp- 
ly lives here. This Vajracarya does not perform 
any rituals at the shrine. The daily rituals 
are performed by another Vajracarya of Kwa Baha 
who lives near the Ashok Cinema Hall. Hence at 
the present time this branch baha has no 
sangha. No annual festival is observed and the 
baha has no income. The baha does have an image 
of Dipankara, and at the time of the five-yearly 
samyak this is taken to the gathering by the 
Vajracarya who performs the daily puja. 


Nothing definite is known about the history 
of this baha. There are no inscriptions at the 
baha itself. In a pati near Patan Dhoka is an 
inscription put up in N.S.832 by one Shiva Ram 
Bhavo (=Jyapu) of Mikha Baha when he constructed 
a caitya and regt house at that site in memory 
of his parents. Two of the begging bowls at 
Kwa aha were also donated by Jyapus of Mikha 
Baha. One was offered in N.S.855 by this same 
Siva Ram Bhadvo, and the other in,\.S. 906 by 
Anta Simha Bhavo of Mikha Baha. Hence it 
appears that these Jyapus have been at Mikha 
Baha for about three hundred years, and one 
wonders if this has not always been their shrine 
with a Vajracarya from Kwa Baha acting 85. the 


dya-pala. 


M. Nag Baha -- Sri Sajaya Jitena Samsthapita 
Vasuvarddhana Vihara* [56] 
Yitilhane -- Yitilen Vihdra* 
Nag Baha 


At the present time this is not really a 
baha, but a large well-kept hani having the 
appearance of a city park with several Buddhist 
monuments and a large, old water tap. In Newari 
it is known as Yitilhane, Nag Baha or Saya Thau 
Baha. The Sanskrit name is usually given as 
PaSuvarna Vinara, but Hem Raj Sakya informs me 
that the oldest references give the name Vasuva- 
rddhana Vihara. The one name that is confirmed 
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by an abundance of references from N.S.577 to 
the end of the Malla period is the name Yitilan 
Vihdra. The earliest reference is contained in 
the colophon of a manuscript copy of the Jyoti- 
garatnamala dated N.S.677. The book belonged to 
a man of Yitilan Vihara in Manigalake of Lali- 
tpur. Among the ceremonial begging bowls pre- 
served in Kwa Baha fourteen of them were donated 
by people_of Yitilan Vihara or a variation of 
this name. There is no proper kwapa-dya shrine 
here but in the centre of the open area is a 
recently constructed shrine containing an image 
of Aksobhya facing east. According to infor- 
mants this was originally the site of an agam 
shrine of the sarigha of Nag Bahd. When the 
shrine fell into ruins it was abandoned by the 
branch sangha and they ceased to have any iden- 
tity as a separate branch sangha. The kwapa-dya 
image of Aksobhya was reputed to have been 600 
years old and, according tc informants, was once 
the kwapa-dya of Kwa Bahd. When this image 
became damaged it was replaced by the present 
image. Along the southern side of the park are 
two large caityas, the top parts of which are 
the remains of Licchavi style caityas. Between 
these is another votive caitya. To the east of 
the shrine are three more votive caityas. And 
to the north is another votive caitya and a 
large image of a bull, looking very much like 
Siva's vahana Nandi. According to local legend 
Dipankara Buddha once visited this shrine and at 
that time a bull who was grazing here heralded 
his arrival. Nag Baha is the place where the 
five-yearly Patan samyak, the assembly of all 
the DOipanhkara Bugdha images from Patan and its 
environs, take place. People still say that 
whenever the bull roars all the Dipankaras come. 
It is for this reason that most informants in- 
sisted on the name Paguvarma for the complex. 
In the north east corner of the complex is an 
old stone water tap. About half way down the 
steps leading to the tap, is a large standing, 
stone image of the Buddha of a late date. How- 
ever, in the north east corner of the area 
around the water tap is a stele about three feet 
in height with four figures carved on it, the 
Buddha, Vajrapani Bodhisattva, Padmapani Bodhi- 
sattva and another Buddha (or possibly Maitre- 
ya). Pal has dated this stele to the eighth 
century. - 


This complex has no samgha as such. A 
large number of the members of the sangha of Kwa 
Baha, both Sakyas and Vajracaryas, live round 
the open area but they are not organised into a 


sangha community. The daily rituals are per. 
formed morning and evening by a Vajracarya from 
Kwa Baha who is known as the Maha-va jracarya, 
There is no annual festival of Nag Baha and it 
has no income. 


The history of this complex is lost in the 
distant past. The two Licchavi style caityas 
and the eighth century stele attest to its long 
history and its early identity as a Buddhist 
site. Little more can be said with any degree 
of certainty. It is quite likely that this was 
a flourishing vihara at one time which was even- 
tually absorbed into Kwa Baha. Perhaps it was 
one of the vihadras of true celibate bhiksus 
which declined as the married sangha came into 
prominence and was eventually overshadowed by 
Kwa Baha with its large and wealthy sangha. 


N. NakhécOk --- Shaskaravarna Vihara* [51] 
Naka Bahi Tole 


Like Nag Baha Nakhacuk is at the present a 
large residential nani with a plethora of Bud- 
dhist monuments. The Newari name, which means 
five courtyards, is said to derive from the fact 
that at one time when this was a vihara it had 
five courtyards, five Kumaris (living godesses) 
and five wells. The only shrine within the 
complex is a fairly recent, free-standing pati- 
like structure in the centre which houses an 
image of Padmapéni Lokesvara. In front of this 
shrine is an area closed off by a low brick wall 
which contains the main cult object, a large 
caitya. In all, the complex contains sixteen 
caityas, seven mandalas and images of Padmapani, 
Amoghapasa, Mahakal, Ganesh, the feet of Mafhju- 
sri, mounted vajras and a number of inscribed 
pillars. The whole gives the impression of an 
archeological garden of Buddhist relics. 


As at Nag Baha there is no proper sangha 
here. Fifty to sixty households of Sakyas and 
Vajracaryas of Kwa Baha live round the courtyard 
but they are not organised into a sangha. The 
daily rituals are performed at the shrine of 
Padmapani by one household of Vajracaryas who 
have held this post as a traditional right. An 
annual festival is celebrated by this family on 
the fullmoon day of Aswin, but this is a festi- 
val of the caitya and not of the baha or the age 
of Padmapani. At the present time the complex 
has no income of its own. 


The history of this-place is obscure, and 
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like Nag Baha it was probably at one time a 
vihdra which was eventually absorbed by Kwa 
Bahé. However, it is entirely possible that this 
has always been merely a reesidential courtyard. 
Wright's Chronicle says that the people of Na- 
khadcUk were Acaryas of Pingala Bahal who settled 
in Patan. According to the legend of the bring- 
ing of the image of Kwa Baha, it was the people 
of Nakh&cuk who were informed of the discovery 
of the image, went to fetch it and first placed 
it at Nakhacuk. According to this version of 
the legend, Nakhadcuk would pre-date Kwa Baha. 
Nine of the ceremonial begging bowls preserved 
at Kwa Baha and dating from N.S. 645 to N.S.912 
were donated hy people from Nakhacuk. In these 
inscriptions the place is always identified by 
this Newari name. A copper-plate inscription 
at Kwa Baha erected in N.S.839 gives the Saop- 
skrit name for Nakhacuk, Bhaskaravarna Vihara. 

Inscriptions at other sites refer to rituals 
performed by Vajracaryas from Nakhacuka. It 
seems evident, especially from the inscriptions 
on the begging bowls, _ that Nakht uk has long 
been a residential nani for members of the Kwa 


Baha sarigha. 


1. Unaca Bhajubal Baha -- Bhajubala Vihdra 
[52] Nakhucuk 


In the northeast corner of Nakhacuk is a 
row of three caityas with a large image of the 
Buddha, Dharma, and Sangha erected to the side. 
Some have identified this as a private branch 
aha with the above name. Others say it is not 
a baha at all but simply a private shrine. 
Certainly at the present time it has no satgha; 
the daily rituals are performed by a Vajracarya 
living in Nakhacuk whose family have tradition- 
ally performed these rituals. They do celebrate 
an annual festival on the first day of the dark 
half of the sacred month of Gunla. 


Private Branches (There is general agreement 
that all of the following branches are purely 
private branches of Kwa Baha.) 


8. Mati Baha -- Mati Vihara [54] 
Naka Bahi Tole 


The present form of the shrine of this 
small branch dates from the time of the earth- 
quake of 1934. The entrance to the shrine is 
unmarked and has no torama. The kwapa-dya is an 
image of Aksobhya facing north. The first 
storey has the usual five-fold window and the 


top storey has three ordinary openings behind 
which are living quarters. The facade of the 
entire building has been plastered and uwhite- 
washed and there are frescoes showing Buddha and 
salabhaMjika figures above the first storey. In 
the courtyard is a single caitya of unusual 
design; the sides of the base are flattened and 
portray stylised mountains. 


There is one household of Sakyas of Kwa 
Baha attached to this branch, but they are no 
longer organised into a sangha as such. There 
are three or four brothers of this household whp 
take turns to perform the usual rituals each 
morning and see to the observance of the annual 
festival of the baha on the fullmoon day of the 
month of Aswin. The 'safigha' seems to have no 
other activity at the present time. There is no 
income. 


There are no inscriptions at this site and 
hothing is known about the history of this 
branch except that the shrine was renovated 
after the earthquake of 1934. 


Ὁ. Mati Bahacd — Govinda Simha Vihara [55] 
Naka Bahi Tole 


This is a purely modern foundation in a 
courtyard adjoining Mati Baha. The shrine is a 
modern, plastered and free-standing niche con- 
taining an image of Aksobhya facing north. The 
courtyard also contains a caitya. 


The sangha of this little branch consists 
of one household of Sakyas of Kwa Baha, not 
connected to those of Mati Baha. Members of 
this household take turns performing the usual 
rituals morning and evening. There is no annual 
festival and the baha has no income. 


The only date in the compound is on an 
inscription attached to the caitya, N.S.983. 
The modern Buddha shrine is probably even more 
recent than this date and was built by a man 
called Govinda Simha. As with.so many of these 
modern shrines, some informants say it is not a 
c. Thyaka Bahd -- Ratna Jyoti Vihadra [46] 

Thyaka Tole 


This branch is located in a courtyard be- 
hind the main road in Thyaka Tole. ΚΤ calls 
this Khacchef Baha. However, it is situated just 
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outside Khachen Tole in Thydka Tole, and the 
residents use this name and not Khachef. The 
shrine is confined to the ground floor cf the 
western section of the very small courtyard. 
The entrance to the shrine is through 8 carved 
doorway opening off a high plinth above the 
courtyard. Over the doorway is a torana depic- 
ting the Buddha (Aksobhya) flanked by the Dharma 
(Prajnaparamita) on his right and the Sahgha 
(Avalokitesvara) on his left. A string of bells 
hangs down over the doorway. The kwapa-dya is 
an image of Aksobhya facing east. In the court- 
yard is a single, large caitya. 


The sangha of this branch consists of two 
households of Sakyas of Kwa Baha. The three 
households take turns performing the usual ri- 
tuals each morning. The term of service is an 
entire year. They observe the annual festival 
of the baha on the twelfth day of the bright 
half of the month of Asadh. The baha has no 
income. 


According to KTMV this baba was constructed 
in N.5.920 by Jayananda Sakya. 


d. Kha Chefi Baha -- Jyotivarna Vihdra [47] 
Khachef Tole 


This is a purely modern baha consisting of 
a small plastered shrine set to the side of a 
tiny courtyard with a caitya in front of it. 
The top part of the shrine is made of crystal. 
The kwapa-dya is an image of Aksobhya facing 
east. : 


The safigha of this little baha consists of 
one household of Sakyas of Kwa Baha. They per- 
form the usual rituals each morning only and 
observe the annual festival of the baha on the 
third day of the bright half of Baigakh. The 
baha has no income. There are no inscriptions at 
the site, but this is surely a twentieth century 
foundation. 


e. Triratna Sim Baha -- Tri Ratna Simha Vihara 
[104] Hakha Tole 


This is a modern foundation with a small, 
free-standing shrine of no particular merit. 
The shrine contains an image of Aksobhya, facing 
east. There is also a caitya in the courtyard. 


The safgha of this private branch consists 
of one household of Sakyas of Kwa Baha with a 


total of five members. The members of this 
household take turns serving as dya-palas at the 
shrine in no particular order. They observe the 
annual festival of the baha on the sixth day of 
the bright half of the month of Jyestha. The 
baha has no income. The only date in the con- 
Plex is that on a bell, N.S.1065, 


f. Harsa Baha -- Dharma Kirti Vihara [105] 
Hakha Tole 


This branch consists of a narrow, but tra- 
ditional, kwapa-dya shrine set into the south- 
east corner of a small, enclosed courtyard. The 
entrance to the shrine is marked by two stone 
lions and the carved doorway is surmounted by a 
wooden torama depicting the Buddha (Aksobhya) 
flanked by the Dharma (Prajhaparamita) on his 
right and the Sangha (Avalokitesvara) on his 
left. The kwapa-dya is an image of Aksobhya 
facing north. The first storey of the shrine 
has a triple carved window with a small torana 
over the central window. The top storey is 
entirely blank and surmounted by a plain tile 
roof. Three prayer wheels are set into the 
facade of the building adjoining the shrine. In 
the courtyard are a votive caitya, a stone dha- 
rmadhatu mandala, plus a bell, a vajra and 
images of Ganesh and Mahakal. 


The sangha of this branch consists of three 
sub-lineages of Sakyas of Kwa Baha with ὁ total 
of twelve households and thirty five initiated 
members. The members of the sangha serve as 
dya-palas by rotation. For two years the mem- 
bers of the first two sub-lineages serve in the 
shrine; and during the third year the members of 
the other sub-lineage serve. The sangha has one 
elder and they observe the annual festival of 
the baha on the tenth day of the bright half of 
the month of Jyestha. The baha still has a 
little income. 


According to KTMV this baha was built in 
N.S.977 by Jivan Narasimha and Harsa Narasi- 


mha. However, the caitya bears the date 

N.S.908. 

9. Dhandya Baha -- Ohanavira Vihadra* [106] 
Hakha Tole 


This is another small, modern baha with a 
free-standing shrine of Aksobhya facing west. 
The shrine is situated in a tiny courtyard, 
about nine feet by nine feet, with a shrine of 
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Mahakal to the side. Over the main shrine is a 
torama showing the Buddha (Aksobhya), the Dharma 
(Prajfiapdramita) and the Sangha (Padmapani Loke- 
Svara), The safgha consists of one housenold of 
Sakyas of Kwa Baha. The two initiated members 
of this household take turns performing the 
usual rituals each morning. The baha has no 
annual festival at the present, but they still 
have a small amount of income from guthi lands 
which is used to finance the annual pafcadana 
during the sacred month of Gutla. The baha was 
founded in N.5S.1006. 


ἢ. Gwanga Baha -- Bhajuman Kirti Vihara [107] 
Hakha Tole 


The shrine of this branch baha consists of 
a arrow building of traditional style set into 
the eastern side of an enclosed courtyard. The 
entance to the shrine is marked by two stone 
lions and the carved doorway is surmounted by a 
wooden torana depicting the Buddha (Aksobhya), 
flanked by the Dharma (Prajfaparamita) on his 
right and the Sangha (Avalokitesvara) on his 
left. The kwapa-dya is an image of Aksobhya 
facing west. The first storey has a carved 
triple window. The top storey has living quar- 
ters and is surmounted by a plain tile roof. In 
the courtyard is a single votive caitya and a 
stone dharmadhatu mandala. 


The safigha of this baha consists of four 
households of Sakyas of Kwa Baha with ten ini- 
tiated members. The members of the sangha take 
turns performing the usual rituals each morning. 
The term of service is one year each for the 
four households. They celebrate the annual 
festival of this baha on the day of Sri Pancami. 
The baha still has enough income to support the 
annual festival and feast. 


According to inscriptions in the courtyard, 
this baha was built in N.S.9874 by Ratna Simha 
Sakya ang the gathi of the baha was organised in 
N.S.975 1 


i. Kuti Baha -- Kwaniyam Vihara [61] 
Nag Baha 


Though this is called a baha, it is a baha 
that didn't quite make it. It is situated just 
off of the Nag Baha area and consists of an 
enclosed ard paved courtyard with a caitya in 
the centre and a recently renovated but empty 
kwapa-dya shrine. There is one family of Sakyas 


of Kwa Baha attached to this shrine and they 
still observe an annual festival on the day of 
Laksmi POja in Kartik. Someone from the family 
performs the usual rituals each morning δὲ the 
caitya. According to the members of this 
‘sarigha' this was originally a nani, (the caitya 
bears the date N.S.930), and some time early in 
this century it was decided to convert it into 8 
baha. A shrine for the kwapa-dya was built, but 
before the image could be installed and the 
shrine consecrated the sponsor died, and his 
heirs never carried on. Hence no kwapa-dya was 
ever enshrined here and the building was never 
consecrated. KTMV speaks of an image of Mahaka) 
and one of Sadaksari Lokesvara enshrined i the 
courtyard, but these have now disappeared. 


ἦ. Yokha Chef Baha -- Sunananda Vihara [68] 
Ikhachef¥ Tole 


Though this is called a baha, it is more of 
an archaeological garden than a baha, consisting 
of an enclosed area just off the road containing 
several Buddhist :elics. There are two caityas, 
two mandalas, an image of a seated, covered 
Buddha and a standing Buddha showing the visva- 
vyakarana mudra. Just north of this enclosure 
ate shrines of Vasundhara and Vajrasattva in 
another small, enclosed area. Perhaps there was 
once a proper baha here and it fell into ruins. 
In B.S.2026 the whole complex was renovated and 
a new caitya built by Ratnajyoti Vajracarya, of 
Kwa Baha. 


At the present this shrine is Looked after 
by a ‘sangha’ of two households of Vajracaryas 
of Kwa Baha. They perform the usual rituals by 
turn for five years at a time and observe an 
annual festival on the fullmoon day of Aswin. 
The shrine still has an annual income of one 
muri of paddy. 


2. Dhum Baha -- Gunalaksmi Samskarita 
Gunalaksmi Mahavihara* [73] 
Koa Baha Tole 


Dhum Gaha is situated in a small, enclosed 
courtyard east of the main road leading north 
from the darbar to Sankhamdl in the area known 
as Ko Baha. All the buildings of the courtyard 
are of recent origin. The shrine itself has been 
fairly recently renovated. The shrine is marked 
by two stone lions flanked by two small racks of 
prayer wheels. The carved and lattice doorway 
is surmounted by a copper repousse toraga depic- 
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ting the Buddha (Aksobhya) flanked by the Dharma 
(Prajfhaparamita) on his right and the Sangha 
(Sadaksari Lokesvara) on his right. The torana 
is surmounted by a triple umbrella. The kwapa- 
dya is a stone image of Aksobhya facing north. 
On either side of the doorway are two recesses 
into which have been set three prayer wheels 
each. The first storey has the usual five-fold 
window with geometric designs in repousse metal 
set into them. At either end of the row of 
windows are repousse figures of Sariputra and 
Maudgalyayana. The top storey has an open vera- 
nda in front of living quarters. The corrugated 
iron roof is supported by six carved struts. 
Above the roof is a single finial. In the 
courtyard is a large votive caitya and a mounted 
vajra. Between these two are two small stone 
figures, aman and a woman, figures of devotees 
who made a donation to the baha. 


The safgha of this baha consists of twenty 
five Vajracaryas made up of four lineages. They 
perform the usual rituals in the shrine of the 
kwapa-dya morning and evening. The term of 
service is one month and passes through the list 
from eldest to youngest. The annual festival of 
the baha takes place on the tenth day of the 
bright half of the month of Magh. The sangha 
has a separate acarya guthi composed in this 
case of all the members of the sangha, since all 
are Vajracaryas. There are ten elders, but only 
the chief elder performs puja in the agam of the 
baha (usually the elders take turns doing this, 
especially if they are all Vajracaryas). Both 
Barechuyegu and Acaluyegu initiations are per- 
formed here for the sons of the members of the 
sangha. The lineage deity of the sangha is the 
Swayambhu Mahacaitya, now worshipped at the 
large stupa outside of the baha to which the 
deity has been ‘brought’. The baha has πο in- 
come at the present time. 


KTMY has a curious note about this baha 
which says that this 'serves members of the 
ironsmith caste [Nakami or kau]. They believe 
that here Buddha baptized an ironsmith just 
he baptized a barber into monkhood in India.' 
This is not correct. The story concerns barbers 
(nau) not ironsmiths (kau). The story is a 
common one and people say that just as Brahmans 
were initiated in Bu Baha and members of the 
royalty at Uku Baha so barbers were initiated 
here. Vajracarya informants at Dhum Baha are 
very quick to deny this whole story. They -say 


that the only link with the barbers is the 
following. At some time in the distant Past a 
group of them made a donation to the baha. As 
is usual they formed a githi to look after their 
donation. This githi meets annually at the baha 
to see to their donation and have a feast, 
Because of this connection to the baha, they 
also began the custom of coming to the baha, on 
the day of pafica-dana during the month of Guhla, 
This custom is still current and 15. the only 
connection between them and the baha. They 
Mever receive the Bare initiation nor do they 
receive their own initiation in the baha. 


According to Wright's Chronicle Dhum Baha 
is one of the four which were estab} jshed in the 
reign of Siddhi Narasimha Malla. However, 
this is doubtful as there is evidence that the 
foundation is much older than this. There are 
numerous references in land grants and inscrip- 
tions to a Ko Vihara or Ko Bahara in this area 
which was evidently a very large and a very 
ancient foundation. The references extend from 
N.S.403, right down to the end of the Malla 
period. The identity of this place is not at 
all clear. It is surely not the present Ko Baha 
[70] which is at the earliest a seventeenth 
century foundation and at the present time a 
private branch of Guji Baha [152]. One refer- 
ence from N.S.682 found in an invitation to a 
Samyak Ceremony extended by Itum Baha in Kathma- 
ndu speaks of Sri Gunalaksmi Vardana Samskarita 
Sri Ko Vihdra which woyld identify Ko Baha with 
the present Dhum Baha. There is nothing at 
the baha itself which predates the time of Si- 
ddhi Narasimha Malla. It is entirely possible 
that by the time of Siddhi Narasimha the old Ko 
Baha had fallen into ruins and was reconstruc- 
ted, perhaps at a new site, as the references in 
the old land deeds would seem to indicate that 
it was farther north, possibly adjoining the 
Kumbhesvara temple where there is now ἃ large, 
abandoned grassy area with a single, large cai- 
tya. Whether or not the sangha of the old Ko 
Baha had died out is unknown, but it is inter- 
esting to note that the old references to people 
associated with Ko Baha are all to non-bare and 
the lineage deity of the present sahgha of Ohun 
Baha, who are all Vajracaryas is the Swayambhu 
Mahacaitya. 


All the datable evidence at the present 
Dhum Baha post-dates Siddhi Narasimha. The 
struts were made in N.S.805. The records of the 
bahd speak of a githi and an agam founded in 
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3. Wam Baha -- Suryavarma Samskarita 
Vajrakirti Mahavihara* [89] 


courtyard in Dlakhu Tole, northeast of the Patan 
Darbar. Architecturally it is one of the best 
preserved bahas of Patan. The shrine of four 
storeys is marked by two stone lions. un either 
side of the lions are two bells. The one on the 


left a very large bell donated in N.S.1010, the: 


one on the right is much smaller. The finely 
carved doorway of the shrine is surmounted by a 
toraga depicting the Buddha (Aksobhya) flanked 
by the Dharma (Pra jfaéparamita) on his right and 
the Samgha (Avalokitesvara) on his left. Above 
are six figures of four-armed bodhisattvas. On 
either side of the doorway are metal flags and 
near these are two stone bodhisattva figures. 


Both are two-armed and wear the bodhisattva 


crown and urnaments. The one on the right holds 
@ vajra in his right hand and a bell tied to his 
belt in the left. The figure on the left holds 
a darpama in his right hand and a caitya on a 
lotus in his left hand. The kwapa-dya is a 
covered image of Aksobhya facing north. 


The first storey has the usual five-fold 
window flanked by two small windows. The top 
storey has three latticed windows. The 
corrugated iron roof is supported by carved 
struts, six of them bodhisattva figures and the 
two end ones sardulas. Above the roof is a 
pagoda type tower with a tile roof and a single 
finial. 


The courtyard is well paved with brick and 
has a number of objects ina line. Starting 
from the shrine of the kwapa-dya are a recess 
for the sacred fire, a brass dharmadhatu mandala 
surmounted by a vajra, a votive caitya, an old 
Licchavi style caitya, a pillar with two devo- 
tees, and two more votive caityas. The old 
caitya is a very unusual piece. In style it is 
a ‘Licchavi' caitya but instead of the usual 
blank shrines it has two series of deities. The 
lower part of the caitya has the usual four 
transcendent Buddhas, in the upper niches are 
four figures of Vairocana, one facing each di- 
Tection. The caitya has no inscription and, 
though the style is Licchavi, it is impossible 
to assign a date to this piecg. It may be Li- 
cchavi, it may be much later. 


Olakhu Tole 


The sangha of this baha consists of fifty 
four Vajracaryas and Sakyas, about evenly gj. 
vided. All the members of the sangha take turns 
acting as dya-palas in the shrine of the kwapa- 
dya. The term of service is one month and 
passes through the roster of the initiated by 
seniority of initiation. The only annual festi- 
val now observed is a puja performed on the 
fullmoon day of Phalgun, but this pija is in 
honour of the the Three Jewels and commemorates 
the offering of a finial to the shrine. The 
annual festival of the baha used to be observed 
in Mangsir at which time the sangha of this baha 
and Jyo Baha [92] celebrated together, one year 
at Wam Baha and the next year at Jyo aha, 
Barechuyequ and Acaluyegu initiations are per- 
formed here for the members of this safigha and 
Barechuyegu initiations are also performed here 
for the sons of the members of the sangha of Jyo 
Baha. The Vajracarya members of the sangha have 
their own acarya githi. The governing body of 
this baha consists of only five elders. The 
lineage deity of the Sakyas of this safgha is a 
deity now kept at Koteswar whom they simply call 
‘Mahadev'. The lineage deity of the Vajracaryas 
is 'Vajrayogini' from Sankhu whom they usually 
worship at this bahd. However, they say that 
they occasionally go to Sankhu for the puja and 
when they do, they worship Va jroyogini and not 
the enshrined caitya. The baha still has a 
little income, but it was impossible to get 
details on this. 


According to Wright's Chronicle this is one 
of the three bahads which were founded in the 
time of Siddhi Narasimha Malla (Ν.9. 778-781), 
but this is surely wrong unless it refers to the 
reconstruction of the monastery or the revival 
of a defunct institution. The earliest re- 
ference to this baha is found on a page of a 
Palm-leaf manuscript dated N.S.561 which men- 
tions a Vajracarya from ‘Sri Surjyabarhma Sa- 
Askarita Mahavihara'. The document outlines 
Tules for the giving of the Barechuyegu (vande- 
chuya) initiation rites. An inscription at 
the baha itself dated N.S.678 tells of the dona- 
tion of tuo images to the baha apd the covering 
of the Buddha image with gold. Another in- 
scription, a copper-plate nailed to a beam near 
the doorpost of the shrine, is dated N.5.716. 
All of these references predate the reign of 
Siddhi Narasimha. In N.5.785, just after the 
reign of Siddhi Narasimha Malla, the baha was 
renovated. If it was built in the time of 
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Siddhi Narasimha, it would hardly need renova- 
tion so soon. There are a number of other 
inscriptions in the complex from the seventeenth 
and eighteenth centuries. Several inscriptions 
record repairs made in N.S.1045. At the present 
time this baha has two functioning branches, one 
non-Bare branch, and two abandoned branches. 


a. Wam Baha Oune Nani -- Dharmakirti Vihara 
[90] Olakhu Tole 


To the east of the Wam Baha complex itself 
is another large courtyard and off the south 
eastern corner of this courtyard is another tiny 
courtyard which is known as Dune Nani. The 
shrine of ttie kwapd-dya is a small but typical 
baha shrine set against the eastern wall. Over 
the door of the shrine is a wooden torana depic- 
ting the Buddha (Aksobhya) flanked by the Dharma 
(Prajmaparamita) on his right and the Sangha 
(Aryavalokitesvara) on his left. The kwapa-dya 
is an image of Amitabha facing west. In the 
courtyard is a single votive caitya. 


The sangha of this branch baha corsists of 
two households of Wam Baha. The usual rituals 
are performed each morning only. The term of 
service is an entire year, the two families 
serving altermate years. Anyone of the ini- 
tiated members of the household may do the puja. 
The branch also has two elders, one from each 
household who serve as elders of the baha on 
alternate years. They celebrate the annual 
festival of the baha on the day of Sithi Nakha, 
the sixth day of the bright half of the month of 
Jyestha. The baha has no income. 


Nothing is known about the history or foun- 
dation of this branch, but there are two in- 
scriptions in the complex, one of them dated 
N.S.872; the other is illegible. 


Ὁ. Lakhidhan Baha -- Suryadharma Vihara [91] 
Qlakhu Tole 


This small branch baha is situated just off 
the main road outside of Wam Baha. The shrine 
consists of a free-standing, modern shrine with 
a cemented dome. Over the opening of the shrine 
is a small torama depicting the Buddha (Akso- 
bhya), the Dharma (Prajhaparamita), and the 
Sangha (Aryavalokitesvara). The kwapa-dya is an 
image of Aksobhya facing east. In the courtyard 
is a single stone dharmadhatu mandala. 


The sarigha of this branch consists of one 
household from Wam Baha. The members of this 
one household take turns acting as dya-palas ang 
the eldest member of the household serves as the 
elder of the baha. They celebrate the annual 
festival of the branch on the tenth day of the 
bright half of the month of Baisakh. The branch 
has no income of its own. 


Nothing is known about the foundation of 
this baha, but it is surely a modern foundation 
and was, according to informants, built by one 
Lakhidhan. 


ce Ci Baha Nani -- 7 [88] 
Olakhu-Bhindya Lasi 


This small baha is situated in an entirely 
closed courtyard off the road leading north from 
the main entrance to Wam Baha. The kwapa-dya 
shrine is a small, plastered temple set against 
the southern wall of the courtyard. Two wooden 
pillars frame the opening of the shrine which 
contains a stone image of Aksobhya facing north. 
The shrine has no torama. Set into the wall to 
the west of the shrine are images of Padmapani 
LokeSvara, Ganesh and Mahakal. To the east are 
images of Prajfaparamita, Mahavajrasattva (show- 
ing the vajra-humkara mudrd), and Visnu. In the 
centre of the courtyard is a rather elaborate 
stone caitya. On the west side of the caitya is 
a small, stone torama depicting the Buddha (A- 
ksobhya), Dharma (Prajhaparamita), and the 
Sangha (Sadaksari Lokesvara). 


At the present time there are no Bare 
attached to this branch. The people living here 
are awalis (a caste of brick makers) and the 
shrine belongs to them. They peform the nitya 
puja at the shrine of the Buddha and celebrate 
an annual festival on the fullmoon day of the 
month of Bhadra. At this time a Vajracarya from 
the Wapi Jhol lineage of Bu Baha comes to serve 
as the priest. Some claim that this was once a 
Proper branch of Wam Baha, but the awalis say 
that it has always been their baha. The only 
dated object in the courtyard is an inscription 
to the east of the caitya dated N.S.795. No- 
thing else is known about the history or founda- 
tion of this baha. The present shrine of the 
kwapa-dya appears to be the result of a fairly 
recent renovation, perhaps after the time of the 
earthquake of 1934. Informants say that before 
that time there was a proper baha shrine. The 
baha has no income. 
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d. Sahkha B8ha -- Sankhadhara Samskarita 
Triratna Vihadra* [80] Chyasal Tole 


All that remains of this baha is the shrine 
of the kwapa-dya which abuts the road running to 
Chysal Tole. The shrine is typical with the 
entrance marked by two stone lions. To the side 
of the left lion is a large temple bell. The 
carved doorway has no torana. The kwapa-dya was 
a stone image of Aksobhya but was stolen some 
years ago. Above the shrine is a single carved 
window and the tiled roof is supported by two 
carved struts. Above the roof is a cupola with 
a single finial in the form of a caitya. In 
front of the shrine is a single, plastered cai- 
tya, a stone mandala and a vajra. 


According to KTMV this baha was constructed 


in N.S.988, and there is at the shrine an in- - 


scription of this date which records the 'con- 
struction' of the baha at that time by o 
Sankha Dhara a man of the potter's caste. 
However, informants claim that the foundation is 
much older than this. It was originally a 
branch of Wam Baha and had a considerable amount 
of income from land, all of which was lost. The 
baha is also reputed to have possessed 8 large 
collection of manuscripts, many of them written 
in golden letters. It has evidently been quite 
some time since anyone from Wam B43hd actually 
lived at this branch, but until fairly recent 
times the nitya puja was regularly performed by 
someone from Wam Baha. Some years ago, however, 
the image of the kwapa-dya was stolen and since 
that time the baha has been abandoned by the 
members of the safgha of Wam Baha. The daily 
rituals are no longer performed, and the annual 
festival which used to be observed on the full- 
moon day of the month of Aswin has been discon- 
tinued. There is no image in the shrine at the 
present, but local people have placed a caitya 
there in its place. The jyapu and kau who live 
in the area occasionally perform some ritual in 
the shrine. 


e. Hona Baha -- Hodola Nama Vihara [87] 
Chyadsal 


At the present time this is merely a_ rest- 
house shrine just off the road with a caitya in 
front of it. The shrine contains an image of 
Aksobhya facing north, and over the shrine is a 
torana depicting the Buddha, the Dharma and the 
Sangha. 


According to informants the shrine was made 
by Kusa (Prajapatis), but they have all moveg 
away from the area, and the entire area is noy 
inhabited by Jyapus. Whether or not it ever was 
a proper baha with a Bare sangha is now unknown, 
A Vajracarya from Wam Baha performs the daily 
rituals each morning in the shrine. There is 
no income for this shrine and the dya-pala gets 
nothng for his services. He observes the annual 
festival of the shrne on the fulmoon day of 
Aswin. Nothing further is known about the his- 
tory of this shrine. There are tuo late in- 
cecnintinne at the site. A caitva was erected in 


4. Jyo Baha -- Rudradeva Nangapala Samskarita 
Jyoti Mahavihara [92] Olaku Tole 


Jyo Bana 15 avearce ... -. 
courtyard directly behind the Patan Darbar, 
None of the original buildings of the baha have 
survived, the shrine of the kwapa-dya itself 
being a fairly recent reconstruction. The en- 
trance to the shrine is marked by two stone 
lions, and the carved doorway is surmounted by a 
wooden torana of unusual design. In the outer 
circle are the makaras, but the usual rising 
snakes and the Garuda (or Chepu) are missing. 
The three central figures are the Buddha (Akso- 
bhya) flanked by the Dharma (Prajhaparamita) and 
the Sangha (Avalokitegvara); but the order is 
reversed with the Sangha on the right and the 
Dharma on the left of the Buddha. Above these 
figures are figures of the five transcendent 
Buddhas and at the very top a figure of Vajrasa- 
ttva. The whole piece is surmounted by a triple 
umbrella. The kwapa-dya is an image of Aksobhya 
facing north. On either side of the doorway, 
Taised about three feet, are images of Sariputra 
and Maudgalyayana. There is a metal railing 
around the ground floor veranda and a large bell 
in the corner dated N.S.995. The second storey 
has a triple window and above this is a row of 
Buddhas in fresco. The top storey has three 
large openings and the tile roof is supported by 
four carved struts and one plain strut. Above 
the roof is a small cupola. The entire court- 
yard is paved and has four caityas, one stone 


dharmadhatu mandala and a recess for the sacred 


fire. The central of the three caityas is a 
Licchavi style caitya. 


The sangha of this baha consists of fifteen 
Sakyas. There is, and according to informants, 
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37. Jyo Baha [92] 


38. Sum Baha [108] 


always has been, a close connection between the 
sangha of this baha and that of Wam Baha [97]. 
At the present time initiations are performed 
only in Wam Baha, but they may be performed here 
and have been in the past. Whenever initiations 
are performed in wam Baha or Jyo Bahé, all of 
the newly initiated are taken to the kwapa 
shrine of both Wam Baha and Jyo Baha to pay 
their respects. According to informants the 
original sangha of Jyo Baha (which consisted of 
two households) died out some years ago, and 
people were sent from Wam Baha to take over the 
duties and rights of this bahd. However, the 
original sargha also had exactly the same con- 
nection with Wam Baha. The ordinary rituals are 
performed here morning and evening by the fif- 
teen Sakyas attached to this baha in rotation by 
seniority of initiation. This baha has five 
elders. The annual festival is held on the 
twelfth day of the bright half of the month of 
Paus, but there is no longer any feast. when 
they used to have an annual feast it was held 
alternately, ome year at Jyo Baha and the next 
year at Wam Baha. At the present time the only 
common feast is at the time of Barechuyegu ini- 
tiations. The lineage deity of the safgha is a 
"yogini' preserved in the digi of the baha and, 
according to informants, was brought to the baha 
from BijyeSvari im Kathmandu. At the present 
time the baha has no income. 


Nothing is known about the foundation and 
history of this baha other than the tradition 
that it was founded by one Rudradeva Nangapala, 
but there are no references to such a vihara in 
old inscriptions or manuscript colophons. Given 
the close connection to Wam Baha, it is entirely 
Possible that this is a rather late foundation 
that was originally a branch of Wam Baha. How- 
ever, the people of Jyo Baha have ὁ different 
lineage deity than those of Wam Baha. Wright's 
Chronicle claims that both this baha and Wam 
Baha were founded during the reign of Siddhi 
Narasimha Malla. This may well be correct for 
Jyo Baha, but Wam Baha is certainly a much older 
foundation. The earliest dated piece at the 
site is the torana which bears the date N.S.608. 
This baha has one branch. 


a. Sum Baha -- Suvarna Vihdra [168] 
Sauga Tole 


This branch baha is situated in a partially 
enclosed courtyard north of the main road in 
Sauga Tole. The shrine is merely the central 
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section of the building along the eastern side 
of the courtyard. The entrance is marked by two 
small, stone lions. The doorway has little 
ornamentation but is surmounted by a wooden 
torana depicting the Buddha (Akgobhya) flanked 
by the Dharma (Prajfaparamita) on his right and 
the Sangha (Avalokitegvara) on his left. At the 
very top of the torana is a figure of Vairocana 
and a small triple umbrella. The kwapa-dya is an 
image of Aksobhya facing west. Above the 
shrine itself is a triple carved window and 
above that three fading frescoes. The facade of 
the building above the ground floor has been 
Plastered and white-washed. The unornamented 
tile roof is supported by plain struts. In the 
courtyard are a stone dharmadhatu mandala and a 


caitya. 


The sangha of this branch baha consists of 
two householcs of Sakyas of Wam Baha with a 
total of ten initiated members. The regular 
rituals are performed morning and evening in 
rotation by four men, two from this branch 
sangha and tuo from Wam Baha. The period of 
service is one month each. The annual festival 
of this branch is observed for two days be- 
ginning on the fifth day of the dark half of the 
month of Paus. The lineage deity is the same as 
that of Jyo Baha. The baha has no income. 


Nothing is known about the history or foun- 
dation of this branch baha. The only inscrip- 
tion in the courtyard is dated N.S.1057, though 
informants say there are bits and pieces of 
other inscriptions kept in the shrine of the 
kwapa-dya, all damaged. The present buildings 
date to the time of .renovations after the great 
earthquake of 1934. 


5, Yachu Baha -- Saladhara Gupta Samskarita 
Baladharagupta Mahavihara [114] 
Yachu Tole 


This small baha is situated in a courtyard 
just north of the Sun Ohara area. Though still 
an active shrine it has the look of a rather 
abandoned and ill-kept site with nothing remain- 
ing but the shrine of the kwapa-dya in a court- 
yard surrounded by crumbling walls and weeds. 
The entrance to the shrine is marked by two 
stone lions, and the carved door is surmounted 
by a wooden torapa dated N.5.794 and showing 
Aksobhya flanked by two attendants with yak-tail 
fans. The doorway is flanked by two small win- 
dows and the area to the sides of the doorway 
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and above it shows traces of frescoes. The kwa- 
pa-dya is an image of Aksobhya facing north. 
The upper storey with the usual five-fold window 
flanked by two smaller windows has been recently 
renovated. The tile roof is supported by plain 
struts amd above the roof is a pagoda style 
tower, an addition made at the time of the 
recent renovations. In the courtyard is a 
single votive caitya and a small, stone dharma- 
dhatu mandala. Opposite the shrine is a rest 
house with a passageway leading to a garden area 
to the north. There are no other buildings 
around the courtyard. 


The safigha of Yachu Baha at the present 
time consists of one household of Sakyas compri- 
sing only five initiated members. The five take 
turns serving as dya-palas in the temple of the 
kwapa-dya, performing the customary rituals in 
the morning only. These five also serve as the 
elders of the sangh . The annual festival of 
the baha is celebrated on the fullmoon day of 
the month of Magh. The lineage deity of the 
sangha is Yogambara now situated at Kani Baha 
[133]. This sangha originally came from Uku 
Baha and they still celebrate the annual festi- 
val of the lineage deity at Uku Baha with the 
people of Uku Baha taking part in both the puja 
and the common feast which follows. However, 
they perform their Barechuyegu initiations here 
at Yachu Baha and not at Uku Baha. 


Little is known about the history of this 
baha and there are no early references to it in 
manuscript colophons or land deeds. The present 
sangha came to this baha from Uku Baha. Though 
the present incumbents remember this, because 
they still worship the same lineage deity and 
with the sangha of Uku Baha, they have no recol- 
lection of when they came to this baha or the 
circumstances of the move. All agree that the 
original sangha of Yachu Baha had died out when 
they came. Some speculate that the move was a 
result of a dispute between their ancestor and 
the sangha of Uku Baha as a result of which they 
left and moved to this abandoned baha. Others 
said that there were several people of Uku Baha 
who were orphaned and had no means of support so 
they were given this abandoned bahé and its 
income as a means of support. The baha was then 
renovated with the help of the Uku Baha sangha. 
Most of this is extremely vague recollections of 
a legendary nature. However, some light is 
thrown on the whole question by the material 
which Bhiksu Sudarsan has gathered in his book 
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on the history of Mahabuddha. A palmleaf docu- 
ment in the possession of Babu Kaji Sakya dated 
N.S.782 mentions that in N.5.744 one Sakyavainga 
Jayadeva was still tesiding at Yachu Baha. This 
man was the second son of Mayaraja the second 
son of Abhayara ja Sakya who initiated the con- 
struction of Mahabuddha Bahd. This family, of 
course, were members of the Uku Baha sangha so 
by 744 the Uku Bahd people were already in 
possession of this baha. As Bhiksu Sudarsan 
notes Abhayaraja had three wives and friction 
developed within the family when he took the 
third wife. It is quite possible that this 
Jayadeva or his father was the one who settled 
at Yachu Baha and this was the beginning of the 
present sangha at Yachu Baha. Certainly Abhaya- 
taja. himself was not connected with Yachu Ba- 
ha. Yachu Baha is referred to in palg-leaf 
land deeds in N.5.750,777, 780, and 788. The 
present torana at the shrine of the kwapa-dya is 
dated N.S.794. According to KTMV, the tiles were 
put on the roof in N.5.8733; and the baba was 
renovated in A.D.1922 and again in 1934. 


6. Su Baha -- Indradeva Samskarita Jaya 
Manohara Varma Mahavihara* [118] 
Su Baha Tole 


The Newari name of this very ancient estab- 
lishment has several forms. Su Baha and Suku 
Baha are still current variations of the name. 
Older forms of this name are Sasvaka and Salako. 
The baha is situated in an entirely closed 
courtyard in Su Baha Tole, in one of the oldest 
sections of the city of Patan. At the end of 
the lane leading into the baha is a large caitya 
on a stone mandala plus a small Liccchavi_ style 
caitya. The shrine of the kwapa-dya, which 
faces west has the appearance of a very ancient 
structure and the northern wing of the quadran- 
gle has retained the original architecture of 
open veranda above and below, screened by wooden 
lattice work, a feature usually associated with 
bahis rather than bahas. The entrance to the 
shrine is marked by two stone lions which are 
flanked by two large bells, ome dated N.S.669 
and the other N.S.879. The finely carved door- 
way is surmounted by a repousse brass torana 
showing the Buddha (Mahd-aksobhya, seated on his 
elephant throne), flanked by the Dharma (Sada- 
ksari Lokesvara), om his right and the Sangha 
(PrajMaparamita) on his left. The central fi- 
gure has been separately cast as have the imple- 
ments he holds in his hands. Below the torana 
itself is a brass image of Vajrasattva and below 
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this one of Aksobhya who is the kwapa-dya of the 
baha. Metal flags are placed on either side of 
the shrine doorway. The first storey has. the 
usual five-fold window, the three central open- 
ings of which are covered with lattice work and 
the two end ones with ordinary bars. On either 
side of this window are two small windows with 
figures set into them, to the north Vairocana 
and to the south Amitabha. Above this is a row 
of seven Buddha figures, the seven Tathagatas. 
The top storey has three openings and the tile 
roof is supported by six carved struts depicting 
multi-armed deities. The roof is surmounted by 
a triple finial and immediately below these is 
an image of Amitabha Buddha. In the paved 
courtyard are two votive caityas, one of them 
Licchavi style, and a stone dharmadhatu mandala. 


The sangha of this baha consists of sixty 
initiated Sakyas. The members of the sangha 
take turns acting as dya-palas. The term of 
service is eight days and passes through the 
roster of the initiated from eldest to youngest. 
The annual festival takes place on the eleventh 
day of the dark half of the month of Baisakh. 
According to KTMV the baha was originally built 
on an old cremation ground and because of this 
the annual festival still has a cpgnection with 
worship of the cremation ghats. This was 
confirmed by members of the sangha who say that 
they still perform an annual pUja to the crema- 
tion ghats at the baha. They also tell a pecu- 
liar story of a stone preserved in the baha 
itself. According to the story the sangha had 
at one time dwindled to only a father and son. 
The son had no children, the father was 
gettting old and they both feared that there 
would be no one to perform their funeral rites. 
So on this stone they performed the sraddha 
ceremony for each other, the son for the father 
and the father for the son, in the baha. 


The sangha is governed by a body of ten 
elders, five of whom perform the regular pujas 
in the agam of the baha, and five of whom look 
after the affairs of the safgha and see that the 
regular rituals are performed in the shrine of 
the kwapa-dya. Barechuyegu initiations are 
performed here for the sons of the members of 
the sangha. The lineage deity of the sangha is 
situated down the street from the baha at a 
little shrine containing a non-descript deity 
whom the members of the sangha identify as Ga- 
nesh. No one has any recollection of whether 
this deity has always been worshipped at this 


site or was originally 'brought' from somewhere 
else. The safgha no longer has any incone, 
though at one time they had considerable, 


This foundation is surely one of the most 
ancient extant bahas of Patan. The site itsejr 
is ancient, as is this whole section of Patan; 
and there are two late Licchavi inscription near 
the baha. One is dated Sambat 182 and is foung 
on a small caitya near the local water tap; the 
second is dated Sambat 197 and is found on a 
jaladropi next to a well. Neither of these 
tell us anything about the baha, but do attest 
to the antiquity of the site. The earliest 
teference to the baha is N.S.262. Among the 
palmleaf land deeds found at Uku Baha is one 
dated with this date which refers to one Bhiksy 
Vijaya Bhadra of Salako Vihara, and we have τῇ 
almost identical form of the name found on a 
copper-phate inscription at Su Baha dated 
N.S.666. The next reference to the baha is 
found in the colophon of a copy of the Nispapna- 
yogavali dated N.S.338. The manuscript was 
copied by one Kayastha Vajracarya Bhiksu Jifana- 
Taksita of 'Srimat-indriya Samskarita Sri Jaya- 
manoha 8 Varmana Mahavihara in Sri Lalitapu- 
ryam'. A manuscript copy of the Khadgapujavi- 
dhi, dated N.S.39] was copied by Bhiksu Devamana 
of Svake Vihdra. A copy of the Satasahasrika- 
prajfaéparamita was copied in N.S.404 by 'Grha- 
srama Bhiksu-acarya Sugatarakhita of Sri Made- 
ndriyadevarajna Samskarita Yayamanoharavarnna 
Mahavihara'. According to a stone inscription 
at Su Baha itself the caitya was repaired in 
N.S.656 and the principal donor was Sakyabhiksu 
Candra Simha of Sri Indrageva Sainskarita Mahavi- 
hara, Sri Sasvaka Bahara. There was a king by 
the name of Indra Deva in the Thakuri period; he 
began his reign in N.S.246. The above mentioned 
copper-plate inscription of N.S.666 records 
donations, including a golden finial over the 


shrine of | the kwapa-dya (kvacapatasa). The 
donor was Sakyabhiksu Sri Candra Simba of Indra- 


deva Samskarita Sri Salako Vihara. Another 
inscription at the baha of N.S.815 4s0 gives 
the name Salako (or Sdrako) Vihara. It is 


interesting that the early colophon of N.S.J356 
refers to a Vajracarya-Bhiksu Jfianaraksita. 
There are no Vajracaryas in this sangha at the 
present time. Also the colophon of N.S.404 has 
a curious reference to a Grhasrama-Bhiksu-Acarya 
(i.e. a household-Bhiksu-Acarya), the only oc- 
currence of this particular title that I have 
seen anywhere. At the present time this baha 
has two branches. 
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a. Purnasundar Bdhéd — Purnasundara Vihara 
[119] Su Béhad Tole 


This very tiny branch bahg is situated in 
an entirely closed courtyard almost directly 
behind the main shrine of Su Baha. The shrine 
is a simple room on the ground floor of the 
courtyard containing an image of Aksobhya facing 
east. Over the doorway of the shrine is a small 
wooden toraga depicting Aksobhya Buddha and 
dated N.S.1062, the only date in the courtyard. 
In the centre of the courtyard is a single stone 


mandala. 


The sangha of this branch consists of one 
household of the safigha of Su Baha. The members 
of this household perform the usual rituals in 
the shrine of the kwapa-dya each morning and 
observe the annual festival of this branch on 
the third day of the bright half of the month of 
Kartik. |The branch has one elder, who at the 
present time is also the senior elder of the 
entire sangha of Su Baha. The baha has no 
income at the present time. Nothing is known 
about the date of the foundation of this branch. 


Ὁ. Thakuh Baha -- Ratnajaya Vihdra [120] 
Su Baha Tole 


This branch bahd is situated in a partially 
enclosed courtyard northwest of the Su Baha 
complex, on the very edge of the old city of 
Patan. The shrine of the kwapa-dya is a plain 
brick building with a lattice doorway. The 
shrine which contains an image of Aksobhya fac- 
ing east has no toraga and no ornamentation. 
The doorway is flanked by two small windows. The 
first storey has the usual five-fold window 
flanked by two small windows. The top storey has 
three large, ordinary windows. The tile roof is 
supported by six plain struts and above the roof 
is a single finial in the form of a caitya. In 
the courtyard is a single votive caitya. 


The sangha of this branch consists of five 
households of Sakyas of the sangha of Su Baha. 
Service in the shrine of the kwapa-dya is for 
eight days and passes through the five house- 
holds in turn. The annual festival of the 
branch is on the twelfth day of the dark half of 
the month of Baisakh. The baha has no income. 


According to an inscription found near the 
caitya in the courtyard the caitya was installed 


in N.S.887; this date may also mark the founda 
tion of the branch baha. 


7. Bhiftche Baha — Sankaradeva Sainskarita 
MayGravarna Mahavihdra* [125] 
Bhiftche Baha Tole 


Bhifiche Baha, also known as Visnu Chef 
Baha, or Bisuni Chefi Baha, is located in a large 
complex northeast of the Stn Dhara area in 
Patan. The main approach to the baha is from the 
north rather than the south and is marked by a 
large plastered gateway constructed in the style 
of a Chinese moon-gate. The gateway is surmoun- 
ted by a finial in the shape of a caitya and o 
the sides of the gate are two large figures, on 
the east an image of Siddhi Ganesh and on the 
west a figure wearing a bodhisattva crown and 
ornaments, holding a large club in his right 
hand and showing the abhaya mudra with his left 
hand. The figure is identified as Bhim Sen 
whose temple is located in one of the branches 
of Bhifiche Baha. A little less than a hundred 
yards to the south of the gateway is the en- 
trance to Bhifiche Baha itself. Just outside the 
gate is a well and a two-roofed temple of Ga- 
nesh. 


The baha complex itself is large and well 
preserved, consisting of an enclosed courtyard 
with the shrine of the kwapa-dya and behind this 
a large enclosed nani with an array of caityas 
and images. The shrine of the kwapa-dya, though 
situated along the eastern wing of the enclosed 
courtyard is not connected to the rest of the 
buildings of the courtyard and is hence actually 
a free-standing temple of three roofs dating to 
A.0.1939. The entrance to the shrine is marked 
by two large stone lions and an archway of oil 
lamps. On either side of the lions are large 
bells. The mounting of one is dated N.S.1001 
and the other N.S.1022. The carved doorway is 
surmounted by a torana depicting the Buddha 
(Oharmadhadtu Vagigvara), the Dharma (Pra jhdpare- 
mita) on his left and the Sangha (Sadaksari 
Lokesvara) on his right. Above these figures 
are the five transcendent Buddhas with Vairocana 
at the top. On either side of the doorway are 
brass repousse figures of Sariputra and Maudga- 
lydyana. On either side of these figures are two 
metal, double-triangle flags each inscribed with 
the six-lettered mantra (sadaksari mantra) of 
Lokesvara, 'om mani padme hum'. The kwapd-dya is 
an image of Aksobhya facing west. The first 
storey has the usual five-fold window, the cen- 
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tral window of which is finished in gold trim. 
At either end of this window is a copper re- 
pousse plaque depicting Padmapani Lokesvara. 
Just above the window are nine images, seven of 
them Buddha figures showing the usual five dif- 


ferent mudras with the bhUmisparga and the vara- 


da mudras repeated. Hem Raj Sakya has identi- 
fied these seven as the sapta tathagata, i.e. 
Vipasyi, Sikhi, Visvabhu, Kr, gucchanda, Kanaka- 
muni, Kasyapa and Sakya Muni. The end figures 
are Prajnaparamita and Mafjusri. Above these is 
an image of Vajrasattva set into a recess which 
is surmounted by a small torana also showing 
Vajrasattva. At this same level, which is ac- 
tually the second storey, are two large, re- 
pousse plaques at the very end of the facade 
depicting Salabhan jika figures. Above this, the 
three tile roofs rise in stages. Each roof is 
supported by carved struts. At the top of the 
lowest roof, resting against the wall is a gil- 
ded caitya, amd the top-most roof is surmounted 
by a triple finial of caityas resting on a sort 
of platfrom which looks intriguingly like a 
chimney. Since this is in effect a free stand- 
ing temple the three roofs and their supporting 
struts go right round, 


The courtyard of the baha is paved with 
brick. Immediately in front of the shrine are 
two pillars one with an image of Aparamita and 
dated 6.5.2001 and the second with an image of 
Padmapani Lokesvara dated N.S.1034. Ina line 
in front of the shrine entrance are a mounted, 
brass vajra, a recess for the sacred fire and a 
small votive caitya, a second votive caitya, a 
caitya ona pillar, another votive caitya, a 


pillar and a large, brass repousse dharmadhatu 


mandala. In the four corners of the paved 
courtyard are two lions on the east side, in the 
southwest an elephant and in the northwest the 
figure of a devotee. As one gces round the 
shrine to the nani behind there are two small 
shrines, the one on the south having images of 
Mahakal and Mafijusri and the one on the north 
having an image of Hanuman. 


In the large nani behind the baha shrine 
are a number of caityas of various ages, none of 
them very old. However, there are two very 
interesting pieces a standing image of the Bud- 
dha in viSv_vyakarana mudra which is of Gupta 
style and a standing image of Padmapani Lokesva- 
ra with an image of Amitabha on his crown. On 
either side of Lokesvara are Aryatara and Bhrku- 
ti Tard. The image is badly abraded but may 


well be seventh or eighth century, the one Piece 
which lends some credence to the legend of thi, 
being a Licchavi foundation. 


The sangha of this bahd consists of ἔρις 
hundred eighty Vajracaryas and fifteen Sakyas, 
There are three lineages of Vajracaryas known 55 
the Mantri Kawal, the Lakhe Kawal, and the Daka- 
mi Kawal and one lineage of Sakyas. All of the 
members of the sangha serve in the shrine of the 
kwapa-dya as dya-palas by rotation according to 
seniority of initiation. The term of service is 
eight days and Tifyals are performed every motn- 
ing and evening. The safigha observes threg 
festivals in the year: on the fullmoon day of 
Baigsakh, the fullmoon day of Paus, and on the 
twelfth day of the bright half of Magha. No one 
was able to say which of these days 15 the 
actual busd-daf. The governing body of the baha 
is composed of ten elders, one of whom serves as 
the cakre$vara. Both Barechuyegu and Acaluyegu 
initiations are performed here for the sons of 
the members of the sangha. The lineage deity of 
the safgha is 'Yogambara' now worshipped at the 
baha but brought there from Mhaypi. The baha 
still has some income, but it is no longer 
enough to support the three annual festivals. 


A copper-plate inscription from Nuwakot 
above Trisuli notes an interesting connection 
between the members of this sangha and 8 shrine 
there. In N.S.834 when the King Jaya Mahindra 
Malla of Kathmandu visited the place arrange- 
ments were made for an annual jatra of Gandaki 
Bhairava and a guthi set up to insure the per- 
formance of regular rituals and this annual 
festival. The guthiyars of this gith hi were one 
Vajracarya from Bu Bahé (31] and two from Bhi- 
fiche aha. Sri Raksasa Banda and Sri Sakadeva 


Banda. 


Wright's Chronicle gives a legend about the 
foundation of this baha: 


In the reign of this Raja [Sankaradeva] 
there was a Brahman named Jayasri, who re- 
fused to become a convert to the doctrines of 
Shankaracharya, and married a daughter of 4 
bikshu of Charumati Bihar, who, through fear 
of Shankaracharya, had himself entered into 
matrimony. The Raja told him to remain as a 
Bandya, or Banra [bare], if he did not wish 
to renounce the Buddhist religion, and he 
would make a bihar for him on the other side 
af the Bagmati. While they were uncertain 


where to build the bihar, and where to place 
the image of the deity, a peacock came and 
alighted on a certain spot, and when this was 
dug, an image of Vishnu was found and taken 
out. On this spot an image of Bhagavan Sakya 
Sinha was placed; and for this reason the 
bihar built there was called Mayura-barna 
(mayura =a peacock). Some people call it 
Vishnuksha Bihar. 


This story of the peacock and the finding 
of the image of Vishnu are still current and 
still used by people to explain the names Mayu- 
ravarna and Vishnu Chef. However, the chronolo- 
gy in the chronicle is a jumble. There were 
three kings by the name of Sankaradeva in the 
pre-Malla period of Nepal history. The first 
was the grandfather of Manadeva I, the second is 
known to have been ruling in N.S.40 and the 
third is known to have ruled from N.S.189-202. 
The chronicle clearly intends the grandfather of 
Manadeva I but places the common story of Sanka- 
racarya coming to Nepal and persecuting the 
Buddhists in an even earlier reign, which is 
several centuries too early for even the histo- 
rical Sankaracarya. 


Despite this tradition there is nothing to 
indicate such an ancient foundation for this 
baha except for the images of Loke$vara and 
Buddha now located in the nani behind the baha 
shrine. There are no definite early references 
to this baha in manuscripts or inscriptions, 
which, of course, does not prove that it did not 
exist. The earliest reference to the baha is 
found in a palmleaf land grant dated N,§5.550 
which refers to Sri BisunicheN Bahara. A 
copper-plate inscription dated N.S.741 attached 
to the cornice of the baha notes donations made 
in that year at 'Visnuchef Vihara’. Extensive 
repairs were carried out in N.S.766 by members 
of the sangha under the leadership of the 
senior-most elder (Thakali) Sri Indraju, the 
Chakregvara Sri Jina Simhaj0 and the ten elders 
(dasasthavira). By N.S.791 the shrine of the 
kwapa-dya was in a state of disrepair and the 
shrine was repaired and enlarged to include a 
triple stage roof. The repairs were again 
carried out by the members of the sangha under 
the direction of the ten elders. An inscription 
of N.S.829 mentions both names, i.e. Visnucheft 
Bahara and MayUravarna Mahavihara, In N.S.852 a 
new torana was donated. In N.S.1004 all three 
roofs of the shrine suddenly fell down and the 
members of the sangha carried out repairs. In 
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N.5.1016 the present toraga over the shrine of 
the kwapa-dya was donated. In N.5.1054 (i.e. 
A.0.1934) the shrine of the kwapa-dya was com- 
pletely destroyed by the earthquake. Renova- 
tions were undertaken immediately and the new, 
and present, shrine was consecrated in A.D.1939. 


At the present time this baha has three 
official branches, one private branch, and two 
non-bare foundations assimilated to it. 


a. Pinche Baha — Jana Candra Vihara [121] 
Pinche Tole 
This branch is situated in an enclosed 
courtyard north of the Bhinche Baha complex. 
The shrine of this bahd is a small, recently 
renovated section of the courtyard. The en- 
trance is marked by two small stone lions. The 
doorway is of wooden lattice work but has no 
torana. On either side of the door are two 
small windows and on the left a row of three 
prayer wheels. The kwapa-dya is an image of 
Aksobhya facing east. The facade of the ground 
floor has been faced with Godavari Marble. 
Above the shrine is the usual five-fold window 
flanked by two tiny windows. The top floor has 
a small projecting balcony with lattice work 
windows. The tile roof is supported by four 
plain struts. Just below the balcony is a 
series of fading frescoes. In the courtyard is 
a votive caitya and a stone dharmadhatu mandala. 


The sangha of this branch consists of six 
households of Vajracaryas of Bhinche Baha. The 
usual rituals are performed each morning only. 
Formerly each of the six households served in 
the shrine in rotation for one month at 8ἃ time, 
but at the present time the puja is always 
performed by the one elder of this branch sa- 
Agha. The annual festival of this branch is 
held on the thirteenth of the bright half of the 
month of Bhadra. Though the branch used to have 
some income, this has been lost. 


This branch was founded in N.S.789 by Jana- 
nanda Vajracarya; and, according to another 
inscription, wagrenovated in N.S.1090 by Ratna 
Simha Vajracaya. 


Ὁ. Pilachefi Dathu Baha -- Shimacandra Vihara 
[129] Pilache Tole 


This branch is located in a small, enclosed 
courtyard off the southeast corner of the Bhi- 
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nche Baha complex. The shrine of the kwapa-dya 
is merely a single room on the ground floor of 
the eastern side of the quadrangle. The lattice 
work door is surmounted by a small wooden torana 
dated N.S.1004 and showing the Buddha (Akso- 
bhya), the Oharma (Prajnaparamita), and the 
Sangha (Sadaksari Lokegvara). The facade of the 
shrine is of plain, but crumbling brick. The 
rest of this three-storied building is an ordi- 
nary house with a corrugated iron roof. In the 
courtyard are a votive caitya and a small, stone 
dharmadhatu mangala. 


The sangha of this branch consists of six 
households of Vajracaryas of Bhinche Baha, 
though hardly any of them live here any more. 
The usual rituals are performed each morning by 
the head of one of the households, Formerly the 
six households took turns supplying dya-palas by 
rotation. The annual festival of the baha is 
observed on the full moon day of the month of 
Srawan. The baha has no income. 


Nothing is known about the history or foun- 
dation of this baha, and the only date in the 
complex is that on the torana, i.e. N.S.1004. 


c. Pilachey Cidhaf Baha -- Pilakse Nama 
Vihara [128] Pildche Tole 


This small branch is also situated just off 
the southeastern corner of the Bhinche Baha 
complex. The shrine has a plain, lattice-work 
door flanked by two small windows, but has no 
toraga. The kwapa-dya is an image of Aksobhya 
facing east. The first storey of the shrine has 
a finely carved five-fold window flanked by two 
tiny windows. The top storey has three large, 
ordinary windows. The tile roof is supported by 
plain struts. In the courtyard is 8 single 
votive caitya. Just off the northwest corner of 
the quadrangle is a shrine of Mahakal. 


The sangha of this branch consists of one 
household of Vajracaryas of Bhifche Baha. The 
usual rituals are performed each morning by one 
of the members of this household. The annual 
festival of the branch is observed on the 
twelfth day of the bright half of Paus. The 
branch has no income. 


Nothing is known about the history or foun- 
dation of this branch and there are no dates 
within the quadrangle. 
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d. Bhindya Baha -- Hendupati Vihdra [115] 
Nuga Tole 


This is a purely private branch of Bhinche 
Baha. It is situated in an enclosed courtyard 
in Nuga Tole and usually referred to 85 the 
temple of Bhim Sen whose shrine is also located 
here. The shrine of the kwapa-dya is a small 
section of the southern arm of the quadrangle. 
The ground floor has only the doorway of the 
shrine which is of lattice work and at the 
present time has no torana, though until fairly 
recently it did have a borana showing the Βυόσ- 
dha, Dharma and Safgha. The upper storey of 
the shrine has three ordinary windows and con- 
tains living quarters. The tile roof is sup- 
ported by plain struts. In the courtyard is a 
votive caitya and a stone dharmadhatu mandala. 
Adjoining the shrine of the kwapad-dya is the 
shrine of Bhim Sen, a narrow three storey build- 
ing with a carved doorway and a wooden torana. 


The safigha of this branch consists of one 
household of Vajracaryas of BhiMche Baha. Théey 
are full-fledged members of the sangha of Shi- 
nche Baha and have their initiations there, and 
they say that this is a purely private branch 
which has no connection to Bhifiche Baha other 
than the fact that they are members of that 
sangha. The daily rituals are performed morning 
and evening by the elder of this household. The 
annual festival of the baha is no longer ob- 
served and it has no income. These Vajracaryas 
have nothing to do with the worship of Bhim Sen 
which is carried out by a guthi of Citrakaras; 
however there is an image of Dipankara inside 
the shrine of 8him Sen which belongs to the 


This branch was founded in N.5.835; in 
N.S.839 the image of Dipankara was donated; and 
in N.S.883 the courtyard was paved. Renovations 
were carried out after the earthquake of 1934. 


e. Pilachefi Baha — MayGravarma Mahaviharya 
Pilachenh Vihara [127] 
Pilache Tole 


At the present time this is an entirely 
open, modern shrine consisting of a line of 
monuments--the shrine, a caitya, a mandala, 
another caitya, and another mandala, set in the 
centre of an enclosed courtyard in Pilache Tole. 
The shrine has an image of Aksobhya facing 
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north. This baha has no sangha of initiated 
Bare and probably never did have. At the pre- 
sent time the people who live here are all 
Jyapus and they carried out renovations in 1935 
after the earthquake which resulted in the pre- 
sent state of the shrine. Before this time 
there was a proper baha shrine according to 
informants. It belongs to Bhinche Baha in the 
sense that the nitya puja is always performed 
each morning by a Vajracarya from Bhinche Baha. 
The annual festival is observed on the full moon 
day of the month of Aswin. 


f. Tadhan Baha -- Jhana Kirti Vihdra* [126] 
Pilache Tole 


Like the preceding branch this is also a 
modern shrine built in recent times. The shrine 
is a free-standing, plastered shrine with an 
image of Aksobhya facing east. According to an 
inscription at the site and to a Jyapu informant 
(the grandson of the founder) this baha was 
founded in N.S.1054 by one Jhana Bir Dongol. 
Hence it was never a baha in the sense of having 
a community of initiated bare, but a 'baha' 
founded by lay people (in this case JyapUs) and 
turned over to Vajracaryas of Bhinche Baha to 
perform the customary rituals. The rituals are 
still performed each morning by a Vajracarya 
from Bhinche Baha who is paid an annual stipend 
of one muri of paddy and five pathis of rice for 
his services. The annual festival of the shrine 
is observed on the fullmoon day of the month of 
Aswin. 


8. Uku Baha -- Sivadevavarma Saiskarita Sri 
Rudravarma (Unkuli Nama) Mahavihara* [140] 
Uku Baha Tole 


Uku Baha is one of the oldest, best docu- 
mented and best preserved bahaés of Patan. It 
has the greatest number of branches of all the 
bahas in the Valley (twenty nine) and the second 
largest sangha. The Newari name is sometimes 
given as U Baha and sometimes as Unkuli, Wahkuli 
or Wahku Baha, which are older forms of the 
name. The Sanskrit name is usually given as 
Rudravarna Mahavihara, but the old references to 
the baha, which will be noted below all have 
Rudravarma. The complex has been well cared 
for, anda little less than a hundred years ago 
all the residents of the bahad complex were moved 
out to other quarters so that the complex itself 
could be preserved as a shrine. 


The street entrance to the complex has tuo 
large stone lions and a plastered gateway with 
two modern, plastered lions above, each holding 
a flag. Passing through the gateway one enters 
the first compound which is a branch baha, U pa 
Gathicd. The entryway from this quadrangle into 
Uku Baha itself is marked by two large stone 
lions which are actually images of Hariharihari- 
vahana Lokegvara with the lion resting on an 
elephant which in turn rests on a turtle. They 
are dated N.S.1029. Over the doorway into y 
Baha proper is a new wooden torana put up at the 
time of renovations in 1982. The torana depicts 
the Buddha (Aksobhya), flanked by the Oharma 
(Prajfaparamita) on his left and the Sangha 
(Avalokitesvara) on his right. 


The entire quadrangle of baha buildings has 
been preserved. The shrine itself is of three 
storeys with two roofs. On either side of the 
steps leading up to the shrine are large, cast 
lions, each standing on a crouching elephant and 
surmounted by a cast image of Simhanada Lokesva- 
Ta. Each of the lions holds a metal, double- 
triangular flag. The doorway is marked by a 
finely worked repousse arch of leaf and floral 
design. The torana is an unusual piece all done 
in repousse metal with caste images set into it. 
The central figure is Aksobhya flanked by Sari- 
putra and Maudgalyayana. To the side of these 
two figures are two small figures of Prajfapara- 
mita and Sadaksari Lokesvara. Instead of the 
usual makaras, snakes and garuga the torana has 
a rising leaf pattern into which are set images 
of the five transcendent Buddhas. The doorway 
and door itself are all finished in repousse 
Qilded copper. At the base of the doorway are 
figures of Sariputra and Maudgalyayana and above 
these, two bodhisattva figures. The kwapa-dya 
is 8 large metal image of Aksobhya with a red 
face and covered with ornaments of various 
kinds. Immediately in front of this main image 
is another small image of Aksobhya whom the 
members of the sangha identify as Rahula Bha- 
dra, the son of the Buddha. There are a 
series of ten figures, five on either side of 
the doorway, across the facade of the shrine. 
From east to west they are: Sdariputra, a kingly 
figure dressed in the style_pf the Ranas (iden- 
tified as King Suddhocdhana ), Mahjugri (two 
armed, standing figure showing the dharmacakra 
mudré and holding the stems of two lotuses each 
surmounted by a book), Padmapani Lokesvara, 
Samantabhadra (showing the dharmacakra mudra and 
holding the stems of two plain lotuses), the 
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Bodhisattva Vajrapani (holding a vajra and a 
bell), Ratnapani (with the right hand showing 
the varada mudra and holding the three jewels 
and the left holding the stem of a lotus on 
which are the three jewels), Visvapani (with the 
right hand showing the varada mudra and holding 
a visva-vajra and the left holding the stem of a 
lotus), a s&labhanjika (identified as Mahayaya 
Devi), and Maudgalyayana. Above these figures 
at the level of the torama are two fescoes the 
one on the east depciting the Swayamabhu Maha- 
caitya and the one on the west the Buddha Jatra. 


The first storey has the usual five-fold 
window flanked by salabhan jika figures. Over 
the central of the five windows is a small 
torana showing Aksobhya. At either end of the 
facade are cast metal peacocks. Six carved 
struts support the first roof which is tiled. 
At the top of this roof, resting against the 
facade of the next storey are five gilded cai- 
tyas with a sixth set in front of them. The low 
facade of the next storey has five false windows 
into which are set figures of the five transcep- 
dent Buddhas, cast images donated in N.S.773. 
Eight short struts support a lattice work, over- 
hanging balcony which in turn supports the 
gilded copper roof. This configuration conti- 
nues right round the tower of the shrine which 
rises well above the rest of the buildings in 
the courtyard. The ribs of the roof all end in 
bodhisattva faces. The roof is surmounted by a 
row of fifteen gilded caityas. From the roof 
hangs a single banner which reaches down over 
the lower roof. 


The courtyard of Uku Baha is filled with a 
large collection of pieces, some of them 
strangely incongruous. In front of the veranda 
of the shrine are eight bronze images, a pair of 
winged horses, a pair of garudas, apair of 
horned horses and apair of lions--New York 
Public Library style, totally unlike the tradi- 
tional temple lions. To the west of these fi- 
gures is a standing image of Juddha Shamsher 
Rana, the Prime Minister of Nepal at the time of 
the earthquake of 1934 who donated money for the 
restoration of the complex after the earthquake. 
Stretching in a line toward the north in front 
of these modern pieces is a row of traditional 
pieces. First is a Licchavi style caitya cov- 
ered with a gilded metal canopy which has a row 
of small prayer wheels round it. Next is a 
stone dharmadhatu mangala surmounted by a vajra, 
a recess for the sacred fire, a metal lamp ona 


stand, and an image of Mafijugri with his con. 
sort. Next is a large image of a devotee who 
made substantial donations to the monastery, He 
was a Sakya, Ratna Maniju, and a member of the 
sangha, popularly referred to as Lomari Aju. The 
statue is dated N.S.837. Next is a dharmadhaty 
mandala on an eight sided base and surmounted by 


a vajra, another mandala and a votive caitya, 


The remaining buildings of the quadrangle 
have retained the style of a baha. Two doors 
flank the shrine itself. one leading to the 
large nani behind and one leading upstairs to 
the main agam of the baha. This doorway has a 
wooden torama showing the S®uddha (Akgabhya) 
flanked by the Dharma (Prajfhaparamita) on his 
right and the Sangha (Sadaksari Lokesvara) on 
his left. The eastern wing and the western wing 
both have an open area on the ground floor with 
doors at either end leading to store rooms, or 
to the area upstairs. The facade of the upper 
storey of these two wings has a triple window 
over each doorway and a five-fold window in the 
centre. The upper storey of the eastern wing 
has a large open room used as a sort of supple- 
mentary digi; the western wing has a shrine of 
Amoghapaésa LokeSvara. The entire northern wing 
of the baha, was restored in 1982 and in the 
traditional style. The ground floor has open 
areas on either side of the entrance with doors 
in the corners. Over the eastern door is a 
wooden torana showing a four-armed form of Ma- 
fijusri flanked by Ganesh on his right and Maha- 
kal on his left. The upper storey has a 
lattice-work balcony and contains the digi of 
the baha. The struts along the eastern section 
of the roof of this section are 8 series of 
exquiste salabhaft jika figures. These were ori- 
ginally located in the nani behind and supported 
the roof behind the shrine. At the time of the 
renovation they were removed and incorporated 
into the roof of the main complex to safegurad 
them. They are probably twelfth or thirteenth 
century pieces. The roof of the three sides of 
the quadrangle is entirely of tile. 


The sangha of Uku Baha is the second 
largest in Patan consisting of 1200 initiated 
Sakyas, but only about 660 of these are now 
active members. The others have received their 
initiation but do not take a turn in the shrine 
or actively participate in the feasts of the 
sangha. There are five lineages in the sangha: 
The Dhuse Lineage, the Maha BO Lineage, the 
Nhuche Pu Lineage, the Baibu Lineage, and the 


Suika Lineage (also called Tabu Lineage). The 
lineage deity of the entire sangha, i.e. of all 
five lineages is 'Yogambara’, now worshipped at 
Kani Baha [133], but brought there from Puna- 
rcali to which he had been brought from Mhaypi. 
Though the safgha is one githi as a sangha, 
there are four Si (funeral) Githis, a division 
that was made as a practical measure because of 
the large membership. All the members of the 
sangha are elegible to serve as dya-palas in the 
shrine of the kwapa-dya, but as mentioned above, 
only about half of the membership does this any 
more. The term of service is one lunar fort- 
night and passes through the roster of initiated 
from eldest to youngest. Rituals are per- 
formed at dawn, in the early morning (the nitya 
puja), between mid-day ang 3PM, and again in the 
evening (the drati puja). The sangha has ten 
elders, three of whom are considered the senior 
elders and they alone perform the puja in the 
agam of the baha by turn. The other seven take 
turns performing the daily rituals in the two 
branches attached to the Uku Baha complex, Uba 
Gathica and Yotalivi Nani. Barechuyegu initia- 
tions are performed here for the sons of the 
members of the sangha, and unlike Kwa Baha, are 
never performed in any of the branch bahas. 
When initiations are performed the Vajracarya 
who is the family priest of the family of the 
eldest boy being initiated officiates at the 
rites. This is usually a Vajracarya from Bu 
Baha. The annual festival of the baha is ob- 
served on the twelfth day of the bright half of 
the month of Caitra. Though this baha had a 
considerable income at one time, most of this 
has been lost. Because of this and the large 
number of members in the sangha, the entire 
sangha is no longer fed on the occasion of the 
annual feast. A feast is held to which the ten 
elders and at least ten other members of the 
sangha must be invited. Usually about fifty 
take part. 


Another curious custom of Uku Baha relates 
to the Phu Dya. In Kathmandu there is the 
custom of a Bare (or in one case a 'Jyapu Bare') 
coming at the end of the line at every paficadana 
ceremony. This Phu Bare receives whatever is 
left and with his passing the ceremony comes to 
an end. In Patan there is a Phu Dya, an image 
of Dipatkara, kept at Uku Baha which is carried 
to every paficadana ceremony. Like the Phu Bare, 
he comes last in the line and receives whatever 
offerings are left. In effect this means that 
the Uku Baha people receive the remaining offer- 
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ings. This custom is referred to in the legend 
recounted below and is attributed to a king, who 
instead of going to the paficaddna himself, sent 
an image of Dipankara. 


Tradition assigns the foundation of this 
baha to a king by the name if Siva Oeva and 
Wright's Chronicle confirms this tradition. 
Speaking of Sivadeva-barma the Chronicle says: 


After this [i.e. a meeting with a Fakir 
who advised the king to worship the Buddha 
alone and become a bhiksu] Sivadeva-barma 
went roaming about, and one day met a bhiksu, 
who was living in the Banprastha state. He 
made this bhiksu his Guru, and built a bihar, 
in which he placed images of Swayambhu and 
Sakya Sina Buddha, and then he himself became 
a bhiksu. Four days after becoming a bhiksu, 
the Raja told his Guru that it was impossible 
for aman, who had enjoyed the comforts and 
luxuries of aking, to lead that kind of 
life. He therefore begged him to show him 
some means, by which he could live comfortab- 
ly in this world, and yet obtain salvaltion 
in the next. ‘It is written,' replied the 
Guru, ‘in the Dharma-shastra, that a bhiksu 
can return to the grihastha mode of life, and 
is then called a Bajradhrik or Sajracharya. 
Also, that those who are descendants of Sakya 
Muni, are, after the ten sanskaras or ceremo- 
nies, Bandyas or Bhikshus, and they can also 
worship Kuliseswara [i.e. the Buddha], and 
still lead a grihastha life.' Having said 
this, the Guru took off the ochre-dyed cloth 
from the Raja's body, and performed the cere- 
mony of Acharyabhisheka. The Raja then, with 
the sanction of the Guru, built a bihar near 
his own, and lodged the Guru in it. For his 
maintenance he assigned some land, which up 
to the present time is given only to those 
who live as bhikshus in that Bihdr. The Raja 
then with the Guru's sanction, placed an 
Agama-devata or Buddha in his own bihar, 
meditated there daily, and performed his 
devotions and worship there. He then mar- 
ried, and many sons and daughter were born to 
him. It was his daily custom to sit before 
the Kuliseswara or Buddha, which he had erec- 
ted; and one day, while thus meditating, his 
skull burst, and the soul escaping, he ob- 
tained salvation. At the time his skull 
burst, a mani, or jewel, came out of it. 
Only one person at a time is allowed to enter 
that Agama, lest, if more entered together, 
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they should begin to discuss among themselves 
the size and shape of that jewel. 

Narendradeva-barma had been placed on his 
brother's throne, and Punyadeva-barma, the 
son of Sivadeva-barma by the wife whom he 
married after becoming a Bajracarya, per- 
formed his father's funeral gfitess and led 
the same life as his father. 


Speaking of a later king, whom the Chroni- 
cle places within the Malla dynasty after Ananda 
(or Ananta), it recounts the following: 


Rudra-deva Chhetri Raja, who, being learned 
in Tatwa-gyana, or the knowledge of the ele- 
ments, had after a brief reign abdicated in 
favour of his son Mitra-deva, and occupied 
himself in acquiring religious merit, at this 
time he first practised Bauddhacharya, then 
Mahayanikacharya, then Tribidhibodhi. After 
this he repaired the old Onkuli Bihar, built 
by Raja Sivadevabarma, and after performing 
the churd-karma he lived in it as ἃ bandya, 
the sure way of obtaining mukti, and thus he 
earned salvation. This Rudra-deva Raja on 
one occasion sent an image of Dipankar Buddha 
to receive pindapatradan instead of himself. 
He also kept a guthi, by name Bepar Madhi, in 
the name of his ancestors, Bama-deva, Harkha- 
deva, Sadisiva-deva, Man-deva, Narsinha-deva, 
Nanda-deva, and of himself Rudra-deva, for 
his own bihar, in order that people living in 
it might be allowed to follow any trade. To 
make this more secure, he informed his grand- 
son Jaya- deva., Malla of his having established 
this custom. 


The much later account of the reorganiza- 
tion of the bahas of Patan during the time of 
Siddhi Narasimha contained in the same chronicle 
confirms these two accounts. Among the bahas 
the chronicle ligts ‘Onkuli Rudrabarn, built by 
Sivadeva-barma.! 


In these accounts the Sivadeva referred to 
precedes AinSuvarma and would thus be Sivadeva I 
from the Licchavi period whom we know to have 
been ruling from about A.D.590 to 604. However, 
the chronology of the chronicle is chaotic and 
little can be proved from it other than 8 con- 
firmation of the still current tradition that 
the bahd was founded by a king called Sivadeva 
and renovated later by another king called Ru- 
dradeva or Rudravarma. 


Coming to solid historical evidence we have 
twelve early references to this baha from the 
collection of palm-leaf land grants found in a 
storeroom at the baha. The references bear the 
following dates: N.5.239, 245, 251, 262, 273, 
289, 294, 294, 296, 306, 309, and 349, In 81] 
of the references the baha is called Sri Rudra. 
varma Mahavihadra. Four of these references, 
those of N.S.239, 261, 273 and 349 add ‘sri 
Sivadeva Samskdrita’. If we accept the tradi-~ 
tion that this vihara was founded by a king 
called Sivadeva and later renovated by another 
king called Rudradeva, the Sivadeva would have 
to be one of the two Licchavi kings of that name 
and Rudradeva would probably be the Rudradeva 
from the 'Thakuri' Period who ruled from about 
N.S.128-135. There is a Thakuri Sivadeva who 
ruled from about N.S.221-243 and who was conse- 
quently actually the king at the time of the 
first palm-leaf reference to the vihara in 
N.Se239. Hence he cannot be the founder if, at 
the time of the reference, the vihara was con- 
sidered to have been subsequently renovated by 
another king. 


Of the two Licchavi kings, Sivadeva T who 
ruled from about A.D.590-604 is the more likely, 
There are two Licchavi inscriptions from the 
time of Narendradeva, who preceded Sivadeva II, 
which refer to a Sivadeva Vihara. One of these 
inscriptions was at the Vajraghara at PaSupati- 
nath (now preserved in the Nepal Museum), the 
second is at Yag Baha in Patan. Both inscrip- 
tions are nearly identical and refer to ἃ dona- 
tion which Narendradeva has made to the Arya 
Bhiksu Sangha living round the Sivadeva \yiha- 
Ta. The Gopalara javam$avali credita. Sivadeva 
I with building a caitya in a vihar. Since 
the two inscriptions give to the Arya Bhiksu 
Sarigha of the 8ivadeva Vihara the care of and 
income from water taps built in the area of 
PaSupatinath, Ohanavajra Vajracarya arques that 
the vihara must be located somewhere near Pasu- " 
patinath. Adding to this the reference from the 
Gopalara javamsavali to the 'Khasau caitya', he 
identifies the caitya as Baudhanath (still 
called Khasa Caitya in Newari) and places the 
vihara there. Accepting the story from Wright's 
Chronicle that Sivadeva built a vihara and re- 
tired there first as a bhiksu and then as 4 
household bhiksu, Vajracarya concludes that the 
Place to which he retired was Bauddanath. 
This is contrary to the consistent tradition of 
Patan which is still current and which we find 
in Wright's Chronicle that the place where Sive- 


deva retired is Uku Baha. Furthermore, from 
documents contemporary with the early references 
to Sivadeva Samskdrita Rudravarma Mahavihara in 
Patan we know of at least two other viharas that 
were attributed to Sivadeva. The first is in 
Patan and referred to in the same collection of 
palm-leaf deeds. Deeds dated N.S.235 and 304 
speak of a Sri Sivadeva Samskarita Manipura 
Jaiva. Mahavihara at Tegvalaka in Lalitakrama- 
yam. The second is Te Baha in Kathmandu which 
in N.S.265 is referred to as Sri §Sivadeva Sa- 
inskarita Srimat Tedo Vihara. Hence we cannot 
say with any degree of certainty wich one is the 
Sivadeva Vihadra of the two Licchavi incriptions. 
In N.5S.239 Uku 8aha was known as 8 vihara 
founded by Sivadeva. If this Sivadeva is indeed 
a king, it is probably Sivadeva I of the Liccha- 
vi period. He may well have founded more than 
one vihara, however there is no hint in the 
Licchavi records that he retired and became a 
bhikgu. The legends recounted in Wright's 
Chronicle look very suspiciously like an attempt 
to justify or explain the householder status of 
the medieval Newar Buddhist bhiksus, tracing it 
back to two royal personages who retired to the 
monastery, but continued to live as householders 
as advised by their teachers. 


Returning to the evidence we have from Uku 
Baha itself there is an inscription of N.5.461 
which records the setting up of an image of Sri 
Sri Samvara. e@ baha is called Sri Raudrava- 
tmma Mahavihara. There is an inscripton dated 
N.S.511 dt U-baha Bahi which refers to the viha- 
ta for the first time by the alternate name 
Rudravarna instead of Rudravarma. Another 
inscription 9f N.S.667 also speaks of Rudravarna 
Mahavihara. From this time on there are nu- 
merous references to Rudravarna Mahavihara or to 
Waku, Wankuli, or Okuli Bahara, variations of 
the Newari name for the baha. 


Uku Baha has the largest number of branches 
of any baha in the Valley. At the present time 
there are twenty seven functioning branches, one 
jyapu baha which is usually said to be attached 
to Uku Baha, and one abandoned baha which may 
have been a branch of Uku Baha. In addition to 
these, some lists also give Yacchu Baha [114] 
and U Ba Bahi [139] as branches of U Baha. I 
have not included them here because, though 
their sanghas originally came from Uku aha, 
they now have separate safighas performing their 
initiations in their separate foundations. The 
only connection which remains is their common 
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worship of the lineage deity of Uku Baha. (See 
the sections on these two bahas.) 


a. U Baha Gathica -- Khanda Cika Vihéra [141] 
Uku Baha Tole 


This is the first quadrangle that one en- 
ters as he comes into the Uku Baha complex from 
the main gate to the north. It is an enclosed 
courtyard, the northern wing of which is the 
back side of the facade which faces the street. 
The southern wing is the facing of Uku Baha 
itself. The western wing is the only old build- 
ing remaining. The ground floor has what ap- 
pears to be an ill-kept kwapa-dya shrine but in 
fact is an agam. In the centre of the courtyard 
are two self-contained shrines, one facing east 
and one facing west. The one facing east, a 
modified $ikhara temple, contains an image of 
Aksobhya who is the kwapa-dya of this branch. 
The other , also a Sikhara temple of stone, 
contains an image of Padmapani Lokesvara. This 
temple is the principal attraction of the 
branch. 


This is classed as a branch of Uku Baha, 
and the safgha of the baha is the Dhusa Lineage 
of Uku Baha. However both this branch and the 
caitya area behind are the responsibility of the 
entire safgha of the bahd. The nitya puja is 
performed here each morning and evening in turn 
by the seven junior elders of the entire sangha. 
The members of the sangha, i.e. the Dhusa Lin- 
eage have no duties to perform here any longer. 
The branch has no annual festival or feast sepa- 
tate from the annual observance of Uku Baha 
itself. 


The present complex was constructed in 
N.S.800 by one Dhana Jyoti Sakya and was reno- 
vated gi” the nineteenth century by Ratna Dhaju 
Dhana. 


Ὁ. Tago Cibaha — Yantarivi Vihara [142] 
Uku Baha Tole 


This is the complex directly behind Uku 
Baha itself and it is doubtful whether it should 
even be called a baha. It is a grassy area with 
a large caitya in the centre and no kwapa-dya 
shrine. It has been included, however, because 
informants at Uku Baha insist that it is indeed 
a baha and one of the branches of Uku Baha. The 
kwapa-dya is considered either to be Amitabha 
Buddha or all of the five transcendent Buddhas 
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51. U Baha Gathica [141] 


52. Tago Cibaha [142] 


who are represented on the large caitya. The 
nitya puja is peformed morning and evening in 
turn by the seven junior elders of Uku Saha. 
It has no festival separate from the annual 
festival of Uku Baha itself. 


According to an inscription at the site the 
caitya was constructed (or repaired?) in N.S.805 
by one Ratna Simha and his family. The inscrip- 
tion gives the name Yantarivi Vihara. Another 
inscription, evidently of the same time, gives 
the names of all the Buddhist peities enshrined 
; : 95 
in the caitya, a total of 56. 


Ce Mahabuddha Baha -- Bodhimandapa Vihara* 
[135] Mahabuddha Tole 


This branch of Uku Baha is deservedly one 
of the best known shrines in Patan. It is 
situated in a small, cramped courtyard north of 
Uku Baha and consists of a large, terracotta 
Sikhara temple in the centre of the courtyard 
which houses the shrine of the kwapa-dya with a 
shrine to the mother of the Buddha to the side. 
All of the other buildings round the courtyard 
are of fairly recent origin and are ordinary 
dwellings. 


The shrine is often called the 'Temple of 
the Thousand Buddhas’ since there is an image of 
the Buddha on every brick of the temple. The 
images are not all the same and correspond to 
the directions of the Transcendent Buddhas, i.e. 
all of the bricks facing west have images of 
Amitadbha, those facing east have Aksobhya, etc. 
It has also often been said that this te ple has 
been built in a purely Hindu style. The 
statement reflects the common misunderstanding 
of the relationship between Hinduism and Bud- 
dhism in the period when Buddhism flourished in 
India. The Buddhists used all of the art forms 
and forms of ritual that were common to Indian 
culture. This type of temple, the $ikhara tem- 
ple, was common in India for Buddhist shrines as 
is evident from the remains at such places as 
Nalanda and the descriptions left by the Chinese 
travellers. Few Buddhist temples of any type 
remain in India today. One that has remained 
right down to the present day through many reno- 
vations is the temple in Bodh Gaya which is a 
Sikhara temple. It is often said that the Maha- 
bauddha is a copy of the Bodh Gaya temple. A 
comparison of the two temples shows how inaccu- 
rate this statement is. This temple was in- 
spired by that of Bodha Gaya, but it is not a 
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copy. 


In the Nepal Valley almost all of the Bud- 
dhist shrines are either bahas or simply stipas. 
By the middle ages the architecture of the baha 
had become standard with an enclosed quadrangle 
of buildings containing a shrine of the Buddha 
which was a part of the architectural complex. 
In the later bahas the shrine was often enlarged 
and raised above the level of the two-storied 
quadrangle, but the raised part was built in the 
typical, multi-roofed style of the Newars. How- 
ever, examples of Sikhara temples as Buddhist 
shrines and even as a part of a baha are not 
unknown even in Nepal. The best known example 
is the temple of Bungadya in Bungamati, which 
probably represents a common earlier form. 


The Mahabauddha shrine as it stands today, 
though rebuilt after the earthquake of 1934, is 
still a magnificent and imposing structure. 
However, the court which encloses it is so small 
that it is impossible to get a real perspective 
on the shrine; and this difficulty has been 
compounded by two new buildings built within the 
last ten years which have further encroached on 
the area round the shrine in the morthwest 
corner. The ground floor of the shrine is a 
square base above which rises the main tower 
(Sikhara) with four smaller towers rising from 
the four corners of the base. 


Bernier's short description of the shrine 
expresses the beauty of this structure well: 


The concept of multiplicity so important 
in the evolution of Indian architecture is 
nowhere more clearly illustrated in Nepal 
than in this temple. The shikhara towers, 
the horizontal ledges and cornices, and above 
all the scultped bricks lead upward upon 
themselves in an almost musical rhythm to the 
pointed pinnacle high above all the surround- 
ing rooftops. There is a sharpness of detail 
which keeps our eyes from travelling quickly 
over the whole, and if unity is lost, it is 
lost to the beauty of fine workmanship. 
There is an elegance of extreme ornamentation 
here which presents us with the lushness and 
exotic overdeocration of certain works of 
Angkor, but at the same time there 15 the 
insistently clear, constant reference to the 
life of Lord Buddha. The warm golden-red 
color of the brick stands out sharply against 
the blue sky, and we are also attracted by a 


98 Patan 


53. Mahabuddha Baha [135] 


certain exuberance, especially in the larger 
figures, which gives the temple a note of 
excitement and movement. The flying apsaras, 
the grinning leogryphs and the various rotund 
figures of kings and demons add an aura of 
immediate life to this temple which is not to 
be found in the more formalized carvings of 
most Nepalese works. 

Mahabauddha is marked by several door 
and window openings along its considerable 
height and the whole inward curvature of the 
large tower is made up of squared elements in 
a way quite pleasing to the eye while accen- 
tuating the structure's height. It is unfor- 
tunate that one is made to come face to face 
at close range with the temple wall immedi- 
ately after passing from the entrance alley- 
way into the courtyard, for there is no place 
within. the enclosure where one may stand for 
an easily obtained overall view of the build- 
ing. Barely visible below the finial are 
large figures of standing beasts as seen at 
Bhuvaneshvara and elswhere in India. At the 
base of the main shikhara rearing beasts are 
again seen, these having male riders. A few 
small metal banners have been added below 
some of the ledges after Nepalese tradition, 
and a very small metal umbrella is mounted 
over the spire. There is a railing of oil 
lamps placed all around the main spire and 
the main shrine [i.e. the small shrine to the 
south}, which is degicated to Maya Devi, 
mother of Lord Buddha. 


The main door of the shrine opens to the 
east and behind this door is a large image of 
Aksobhya Buddha, the kwapa-dya of the baha. In 
front of the doorway is a single stone mapdala. 
Behind the temple to the west is a raised plat- 
form where worshippers and singers can gather. 
The temple of the mother of the Buddha 15 si- 
tuated along the southern side of the quadrangle 
almost opposite the main shrine and is said to 
have been built with the bricks left over from 
the main shrine. There are no other religious 
structures within the compound and no caitya. 
The shrine is reached through a narrow alleyway 
from the street which passes between a row of 
houses. Over the entryway on the inside is a 
wooden torana depicting the Buddha (Aksobhya), 
the Dharma (Prajnaparamitaé) on his right and the 
Sangha (Padmap4ni Lokesvara) on his left. Di- 
rectly above this toraga is the agam shrine of 
the baha. There is no torana over the doorway 
of the shrine itself. 
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The sangha of Mahabuddha is lerge and con- 
sists of five sub-lineages of sxity households 
comprising about four hundred Sakyas of Uku 
Baha. The whole group is referred to 885 the 
Maha BU Lineage. Only five households of these 
sixty actually live at Mahdbuddha. The rest 
live in fourteen other b&hds which are in ef- 
fect sub-branches of this main or official 
branch. Mahabuddha itself is considered to be 
the principal baha of this lineage whose common 
ancestor Abhayaraja conceived the plan of this 
temple. The usual rituals are performed here 
morning and evening by the members of these 
sixty households in turn. Each household serves 
for a year at a time. Hence the members of 
these households serve as dya-palas in three 
places: in Uku Baha (their main bahad), in Maha- 
buddha (the main branch), and in their own pri- 
vate branch. The term of service is one lunar 
month and service passes through the entire 
roster from eldest to youngest. The branch has 
five elders, one from each sub-lineage. The 
annual festival is observed on the fullmoon day 
of the month of Aswin. Members of the sangha 
say that the baha has no income now, but it 


certainly had a considerable endowment at one 


time. 


Wright's Chronicle gives an account of the 
history of this branch baha: 


In this reign [that of Amar, alias Nare- 
ndra, Malla of Kathmandu] there lived a Bau- 
ddhacharya, by name Abhayaraj, clever and 
devoted to his re?igion. He had three wives, 
twe of whom had bee. faithful, one having two 
sons and the other fe'ir. He then married a 
fourth wife, and seeing that his elder sons 
were displeased at this, he left the wife 
with four sons at Onkuli Bihar ([Uku Baha], 
and the other with two sons at a house which 
he had recently built, and he himself went to 
Bauddha Gayd with his newly-married wife. He 
remained there three years as a devotee of 
Buddha. One day he heard’a voice from the 
sky, telling him that Mahabuddha had accepted 
his service and worship, and that he should 
now return to his home, where Mahabauddha 
would come to visit him, and where he would 
receive the royal favour. The voice also 
told him that she who spoke was Bidyadhari- 
devi, a handmaid of Mahabuddha. At this 
time, however, Abhayaraj's wife was pregnant 
and they therefore could not undertake the 
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journey. In due season a son was born, and 
named Buddhaju. After this they returned 
home, taking with them a model Bauddha image 
from that place. On arriving at home, Abha- 
yaréj built a three-storied Buddhist temple, 
and erected a Bauddha with an image of Sakya 
Muni, in which he placed the model image. To 
the east of the temple, in his former house, 
he built an Agama, and placed there an image 
of Bidyadhari-devi. Raja Amara Malla called 
him before him, and told him that, as his 
(the Raja's) father had appointed Madhana, 
Abhayaraj's father, as Dittha Naikya, to 
superintend the making of pu cB he now ap- 
pointed him to the same post. 


A little farther on the chronicle picks up 
the story again. 


In this reign [that of Sadasiva Malla of 
Kathmandu], one Jivaradj, the son of Bauddha- 
ju, the son of Abhayaraj, the great devotee 
of Buddha, who was born at Bauddha Gaya, 
visited that holy place, and after returning 
home built a large temple, like the one at 
Gaya, consisting entirely of images. It was 
named Mahabuddha-devalaya. This Jivaraj, 
after performing a great puja, and thinking 
of ‘taking some prasdda of the Mahabuddha to 
the Lamas of the north, went to the Lama of 
Sikkim and told him how he built the great 
temple. The Lama gave hima plateful of 
gold, and he returned home and made golden 
Lutham (shafts) for the rath of Machchhindra- 
ndtha, and assigned land for their mainte- 
nance, which is called Lutham-yuthi. Jaya- 
muni, the son of Jivaraj, seeing the Bauddha- 
margis of Nepal were deteriorating, for want 
of clever Pandits, well versed in the Baudha- 
margi shastras, and for want also of qood 
books, disguised himself as a Dandi and went 
to Kasi (Benares), where he studied Vyakarana 
(grammar), etc., and then returned to Nepal, 
with a great collection of Bauddha-margi 
books. Thus he promoted the Bauddha reli- 
gion, and himself begame famous as the great 
Pandit of Mahabuddha. 


This account is partially correct but con- 
tradicts a number of facts known from other 
sources. This confusion has given rise to a 
number of innacurate accounts of the building of 
Mahabauddha. In a recent booklet on the shrine 
Bhiksu  Sudarsan has collected the various ver- 
sions and tried to come up with an account 


consistent with the known facts and the data in 
a geneology of the family still preserved by the 
sangha of this branch. Abhayaraja was ἃ Sakya 
and amember of the sangha of Uku Baha, His 
father was Sri-mad-nayaka (i.e. he was one of 
the elders of the baha). At some stage in his 
life Abhayaraja went to Bodh Gaya and while 
there in addition to his devotions he learnay 
how to make copper coins. When he returned to 
Nepal he began to make copper coins, was Given a 
prize for this by the king of Kathmandu, Amar 
Malla (there was no separate king in Patan at 
that time), and was appointed an official coin 
maker. While in Bodh Gaya he evidently con. 
ceived the plan of building a temple similar to 
the one there, and the lucrative buisness of 
coin making soon left him in a position to 
finance such an undertaking. A plan was made 
and in N.S.685 the foundation of the Mahabauddha 
temple was laid. Sy this time Mahendra Malla 
was TUling in Kathmandu. Abhayaraja died before 
much more work could be carried out on his 
project and left five sons to carry on the work, 
These five sons were MayarjU, Byadharju, Jaga- 
nrfath jo, HerajG and Buddhaju. However, he is 
known to have had at least two other sons (pro- 
bably from the last wife) in addition to these, 
Abhayajyoti and Duyaji. Three of these sons, 
Mayar jG, Byadharaja and Heraju took up the work 
of the temple, but were able to complete only 
one storey within their lifetime. One year 
after the death of the last of these three, a 
fourth son, Buddhaj@ with the help of his sm 
Jivaraj and his grandson Jayamuni again took up 
the work. BuddhajG died before the shrine 
could be completed, but his son and grandson 
finally finished the work and in N.S.721 on the 
seventh day of the bright half of the month of 
Asadh the shrine was finally consecrated in the 
presenge, of the king of Kathmandu, Sivasinha 
Malla. 


The family of Abhayaraja grew and prospered 
and his descendants are now scattered in a 
number of further branches of Uku Baha. Accordé- 
ing to tradition his immediate descendants built 
or repaired five bahas which became branches for 
their families: Yachu Baha [114], Naudau Baha 
[182], Sikuca Baha, [157], Twaya Baha [111], and 
Jétha Baha [149]. Another lineage broke off 
and took up residence in U Baha Bahi [139], 
making that their own, thereby becoming a sepa- 
rate sangha established in a bahi. The descen- 
dants of Abhayaraja still inhabit these branches 
and in later years built further branches 85 


will be evident from the list below. 


The story of the chronicle about the de- 
scendants of Abhayaraja donating the fixtures 
for the ratha of Bungadya is confirmed by other 

_sdence. The fixtures were donated in N.S.774 
as recorded in a thydsaphu reference. The ac- 
count says that Jayamuni (son of Jivaraj) a 
pandit from Mahabuddha went to Sikkim and of- 
fered to the Raja of Sikkim a plate of prasada 
from the Mahabuddha enshrined in his vihara. In 
gratitude the king filled the plate with gold. 
When Jayamuni returned with the gold, he called 
a meeting of the members of the sangha to deter- 
mine what to do with the gold. It was decided 
to make fixtures for the ratha of Bungadya. The 
reference speaks of the side panels for the four 
sides, the toranas, and the decorations above 
the toranas. The fixtures were placed on the 
ratha for the first time in N.S.774 after the 
ratha had reached Ga Baha. A gothi was then set 
up to ensure the safe keeping and maintenance of 
the fixtures. This is further confirmed by a 
181 mohar of King Ranabahadur Shah dated Sainbat 
1847 (A.0.1790). In this year a dispute arose 
about the use of the githi land and the 181 
mohar was given to settle the dispute and con- 
firm the rights of the githi over these lands. 
The 18] mohar identifies the petitioner as Ram 
Ananda Banda, a descendant of Jiva Raj Banda who 
offered golden ornaments for the ratha of Sri 5 
Macchendranath and set up a giithi. The document 
allows him and his descendants to retain the 
lands and to use the income to keep these fix- 
tures in good repair, etc. The fixtures are the 
ones still in use and they are still stored at 
Mahabuddha. The endowment still exists but has 
dwindled so that what income is received is 
barely enough to pay those who carry the fix- 
tures to the ratha and back and to provide a 
feast for the members of the αὔξη. The, οὗἦχ- 
tures are now in a sad state of disrepair. 


The shrine has been repaired at various 
times. In the earthquake of A.D. 1934 the en- 
tire tower fell to the ground. After this Bu- 
ddhi Narasimha of Jotha Baha and Oevaraj of 
Mahabuddha undertook the restoration. They were 
unable to find the original plan of the shrine, 
but it was τῷ ired as nearly as possible like 
the original. Informants, however, say that 
the tower is not as tall as the original. Fal- 
lowing are the sub-branches of this branch. 


i. Twaya 8aha — Noghalabhota Mitravarna 
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Vihdra [111] 
Nuga (Sundhara) Tole 


Twaya Baha is located in an enclosed court- 
yard off the north west corner of the Sun Dhara 
square. The courtyard is surrounded by ordinary 
Newar houses and the kwapa-dya is housed in a 
free-standing shrine of two roofs in the centre 
of the courtyard. The shrine faces west. The 
entrance is marked by two stone lions. Across 
the front of the shrine are three lattice work 
doorways. The central doorway is surmounted by 
a new torana depicting Amitabha flanked by tuo 
attendants holding yak tail fans. The kwapa-dya 
is an image of Padmapani Lokegvara. He is con- 
sidered the ritual friend (mit or twaya) of 
Bungadya; and on the day of the Sun Ohara Jatra 
devotees always visit this shrine after perform- 
ing their devotions at the ratha of Bungadya. 
They must make the same offerings to this deity 
that they make to Bungadya and to Minnath. 
Their offerings include cooked rice, an unusual 
offering for lay people. Above the ground 
floor are three openings. The first tile roof 
is supported by carved struts. Above this roof 
is a squat storey with a single opening sur- 
mounted by a second tile roof and 8 single 
finial. To the west of the shrine is 8 single 


votive caity e 


The sangha of this branch consists of three 
households of Sakyas of Uku Baha, of the Maha Bu 
Lineage. At the present time few of them 
actually live here but are scattered in differ- 
ent toles of the areae They perform the usual 
Tituals each morning only. The period of ser- 
vice is one month and passes in turn through the 
three households. This branch safigha has three 
elders. The annual festival is observed here 
each year on the day of the Sun Dhara Jatra of 
Bungadya. The baha has no incnme at the present 
time. 


Little is known about the history of this 
baha or the origin of the connection to Bungadya 
other than the fact that the kwapd-dya is also 
Padmapapi LokeSvara. According) to KTMY the baha 
was constructed in N.S.649. This date is 
almost contemporary with,but earlier than, the 
laying of the foundation of the Mahabuddha 
Shrine, 


ii. Jyatha Baha -- Padmavarna Vihara [149] 
Jyatha Tole 
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54. Twaya Baha [111] 


55. Jyatha Baha [149] 


This branch is situated in a long rectangu- 
lar courtyard in Jatha Tole. The complex con- 
sists of a neatly paved courtyard surrounded by 
a wall except for part of the western side which 
has ἃ shrine with a couple of rooms on either 
side of it. The shrine of the kwapa-dya is 
located on the ground floor and contains a large 
painted image of Aksobhya facing east. The 
shrine doorway, which is beautifully carved has 
no torana, but up near the top of the building 
in modern plaster work are two prayer wheels, 
the wheel of the law and a pair of deer. In the 
courtyard is a single votive caitya and the 
image of a devotee. 


This branch baha was the home of three 
households of Sakyas of Uku Baha of the Maha Bu 
lineage. However, a few years ago they donated 
the property to Mahayana bhiksus who now reside 
here with one Tibetan monk. Ina building be- 
hind the shrine there are also a couple of 
Theravada nuns. The original sangha has more or 
less abandoned the site, but the nitya puja is 
still performed each morning by a member of one 
of the households of the original saMgha. The 
members of this household take turns serving as 
dya-palas for a month at a time. The annual 
festival is no longer held. The sub-sangha, 
however, still exists and has one elder. 


Nothing is known about the foundation or 
history of this branch. It must surely go back 
to about the time of Abhayaraja and perhaps 
earlier. It has been here long enough to give 
its name to the entire tole. The only date, 
however, is N.S.1008 on an inscription to the 
side of the shrine. 


iii. Sikuca Baha -- Simha Cuka Vihara [157] 
Thaina Tole 


Nothing is left of this baha but the shrine 
of the kwapa-dya in an enclosed courtyard in 
Thaina Tole which has been encroached upon by 
new buildings. The shrine is of three storeys. 
The entrance to the shrine is marked by two 
stone lions and the carved doorway is surmounted 
by a wooden torana. The torana shows the Buddha 
(Akgobhya) flanked by the Sangha (Avalokitesva- 
ra) on his right and the Dharma (Pra jMaparamita) 
on his left. Above these figures are two atten- 
dants with yak tail fans, the four other trans- 
cendent Buddhas, two seated figures of Avaloki- 
tesvara and finally Vajrasattva. The kwapd-dya 
is an image of Aksobhya facing north. The door- 


The 'Fifteen' Bahas 103 


way of the shrine is flanked by two small 
windows and the first storey has the usual five- 
fold window flanked by two small windows. The 
top storey has an overhanging, lattice balcony 
whose struts support the tile roof. Above the 
roof is a single finial in the shape of a cai- 
tya. In the courtyard is a single votive caitya 
and to the side of the shrine an image of Maha- 
kal. 


The sangha of this branch consists of nine 
households of Sakyas of Uku 8&hd of the Maha Bu 
Lineage. This sub-sarigha has two bahds, this 
one and Palu Baha [156]. Members of the safgha 
serve as dya-palas in this baha and Palu Baha 
simultaneously. Rituals are performed only in 
the morning, and the period of service is an 
entire year rotating through the nine households 
in turn. The safgha has one elder, but the 
annual festival is no longer observed either 
here or in Palu Baha. The baha still has a 
little income from githi endowments. 


Nothing is known about the history or foun- 
dation of this baha other than the tradition 
that it was founded by one of the early descen- 
dants of Abhayaraja. There are no inscriptions 
here, but KTMV dates the cgitya to the four- 
teenth or fifteenth century. 


iv. Palu Baha -- Samantabhadra Vihara [156] 
Thapa Tole. 


Much of the architecture of the original 
baha has been preserved here, but is in a poor 
state of repair. The shrine of the kwapa-dya is 
along the western arm of the quadrangle. The 
doorway of the shrine is plain with a lattice 
work door and no torana. The kwapa-dya is an 
image of Aksobhya facing east. On either side 
of the doorway are two small windows. The upper 
storey has the usual five-fold window flanked by 
two small windows. Above this is a lattice work 
balcony surmounted by a tile roof. The rest of 
the quadrangle buildings follow the same pat- 
tern. In the courtyard is a single votive cai- 


tya. 


The sangha of this branch is the same as 
that of Sikuca Baha above. The usual rituals 
are performed here each morning by the same dya- 
pala who functions in Sikuca Baha. The annual 
festival is no longer observed. 


According to a copper-plate inscription 


586. Sikuca Baha [157] 


57. Palu Baha [156] 


nailed to a beam to the right of the shrine 
doorway this branch was constructed in N.S.754. 
Renovations were carried out after the earth- 
quake of 1934. 


ve. Naudo Baha -- Devadatta Vihara [162] 
Naudo Tole 


This baha has also preserved its original 
form with the baha buildings extending right 
round the courtyard. The entrance to the shrine 
of the kwapa-dya is marked by two stone lions, a 
pair of brass triangular flags, an archway of 
lamps, and an iron railing running round the 
veranda in front of the shrine. The well carved 


doorway is surmounted by a brass repousse torana 


depicting the Buddha (Aksobhya), flanked by the 
Dharma (Prajfaparamita) on his right and the 
Safigha (Avalokitesvara) on his left. On either 
side of the doorway are images of Sariputra and 
Maudgalyayana. The kwapa-dya is an image of 
Aksobhya facing east. The first storey has an 
exquisitely carved five-fold window flanked by 
two equally well-carved small windows. The 
whole of the facade of the ground and first 
storey has been plastered and whitewashed. The 
top floor has an overhanging wooden lattice-work 
balcony which supports ‘the tile roof. From the 
valcony hang seven halampos depicting Buddhist 
veities. Above the tile roof rises a cupola 
faced with lattice work and surmounted by a tile 
roof. The buildings round the courtyard are 
similar and the balcony of the second story 
extends right round the quadrangle. At the time 
of writing the entire shrine has been torn down 
for renovations. In the quadrangle are two 
votive caityas and a stone dharmadhatu mandala. 


The sangha of this branch consists of four 
households of Sakyas of Uku Baha of the Maha Bu 
lineage. The members of the sangha take turns 
acting as dya-palas in the shrine by rotation 
for a month at a time. The sangha has one elder 
and the annual festival is observed on the day 
of Sri Pancami. The baha has no income. 


There used to be several copper-plate in- 
scriptions in this baha, but they have been 
removed for safekeeping. These indicate that 
the baha was founded in N.S.760 by Devi Singh 
Sakya. A samyak ceremony was held here in 
Ν. 5767. 


vi. Jati Baha -- Jayativarna Vihara [137] 
Uku Saha Tole 
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All that remains of this bahd is a τε- 
novated kwapa-dya shrine. All the other build- 
ings of the quadrangle are recent. The shrine 
has a plain entrance with no ornamentation and 
no torama. The plain doorway is flanked by two 
small windows and the shrine contains an image 
of Aksobhya facing west. The first storey has a 
finely carved five-fold window flanked by two 
small windows. The facade of the ground floor 
has been plastered with plain cement and that of 
the first storey has been plastered and white- 
washed. The top storey has a plain veranda with 
a modern railing. The roof is of plain tile. 
In the courtyard is a single votive caitya. 


The sangha of this bahd is the same as that 
of Naudo Baha [162]. None of the members of the 
sangha live here any longer and the daily ri- 
tuals are performed each morning by the current 
dya-pala of Naudo Baha. The annual festival is 
observed on the eleventh day of the bright half 
of the month of Baisakh., The baha still has a 
little income left, an annual total of 3 muris 
of paddy. 


Nothing is known about the history or foun- 
dation of this baha and there are no inscrip- 
tions in the courtyard. The baha was renovated 
after the earthquake of 1934. 


vii. Dathu Baha -- Amrtavarna Vihadra* [112] 
Nuga Tole 


All that remains of this baha is the kwapa- 
γα shrine, a squat building of poor quality 
brick in a partially enclosed courtyard in Nuga. 
The door to the shrine, which is set almost at 
ground level has no markings and no torana. The 
kwapa-dya is Aksobhya facing west. The first 
storey of the shrine has a carved triple window 
flanked by two small windows. Plain struts 
support the tile and grass-covered roof. The 
roof has no ornamentation. In the courtyard is 
a single votive caitya. 


The sangha of this branch consists of four 
households of Sakyas of Uku Baha of the Maha Bu 
Lineage. The members of the sangha serve as 
dya-palas in the shrine for a month at 8 time. 
Service rotates through the four households, and 
rituals are performed only in the morning. The 
sangha has one elder and observes the annual 
festival on the day of Sri Paficami. The baha 
has no income. 
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60. Dathu Baha [112] 


61. Nuga Nhu Baha [115] 
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According to an inscription preserved at 
the baha this was founded by in N.S.798 by 
KamarajU Sakya. In the month of M&gh of this 
year he and his family consecrated the baha and 
installed images of the Buddha, MafijuSri, Ga- 
nesh, Mahakal, Cakrasamvar-Va jravarahi and the 
caitya. The inscription also gives the Sanskrit 
name of the baha. 


viii. Nuga Nhu Baha -- Amrtavajra Samskarita 
Amrtavarna Vihara [113] 
Yacchu Tole 


This branch located in Yacchu Tole has a 
finely preserved baha shrine with the original 
teliya bricks. The other buildings of the en- 
closed courtyard are modern. The entrance to 
the shrine is marked by two stone lions. The 
carved doorway is flanked by two small windows, 
but has no torana. The kwapa-dya is an image of 
Aksobhya facing west. The first storey has a 
finely carved five-fold window flanked by two 
small windows. The top storey has three large, 
open windows. The tile roof is supported by 
nine plain struts and surmounted by ἃ single 
finial in the form of a caitya. In the well 
paved courtyard is a single votive caitya. 


The sangha of this branch consists of four 
households of Sakyas of Uku Baha of the Maha Bu 
Lineage. The members of the sangha take turns 
as dya-palaés in the shrine for a month at a 
time. Service passes through the four house- 
holds in turn. The sangha has one elder and 
observes the annual festival of the baha on the 
eleventh day of the bright half of the month of 
Phalgun. The baha has no income. 


There is a single inscription in the court- 
yard which tells that the baha was founded in 
N.S.762 by Amrtavajra Sakya. It was last 
renovated in A.0.1956. 


ix. Nagu Baha -- Rupavarna Vihara* [146] 
Uku Baha Tole 


Nagu Baha, just down the street to the west 
of Uku Baha is one of the best preserved bahas 
in the area. Both the shrine of the kwapa-dya 
and the building facing the street have pre- 
served their original form with the teliya 
bricks. The shrine is plain but the brickwork 
and carving are exquisite. The carved doorway 
of the shrine is flanked by two small windows. 


The doorway has no torana, but there is a smal) 
figure of the Buddha on the lintel of the door, 
The kwapa-dya is an image of Aksobhya facing 
north. The first storey has a finely carved 
five-fold window flanked by two exquisite small 
windows. The top storey is an open and slightly 
overhanging balcony. Carved struts support the 
tile roof. In the courtyard.is a single votive 
caitya, plus images of Ganesh and Mahakal. 


The sangha of this baha consists of twelve 
households of Uku Baha of the Maha BU Lineage. 
The members of the sangha act as dya palas 
performing the usual rituals each morning. Ser- 
vice is for one month and passes in turn through 
the twelve households. The sarigha has one elder 
and observes the annual festival of the baha on 
the twelfth day of the bright half of the month 
of Baisakh. Income from guithi lands has 
dwindled to only five pathis of paddy. 


According to a copper-plate inscription 
preserved at the baha, this ,branch was built in 
N.5.782 by RugujU Sakya. It was last rengyated 
in A.0.1933 by the members of the sangha. 


x. Basu Baha -- Vasuvarna Vihadra [148] 
Jyatha Tole 


As it stands now this is simply 8 modern 
foundation consisting of two plastered shrines 
in a small, fenced-in courtyard with no build- 
ings around it. The shrine of the kwapa-dya is 
a brick and plaster affair decorated with some 
terracotta fragments reputed to be left over 
from the Mahabuddha shrine. The kwapa-dya is an 
image of Aksobhya facing north. The shrine has 
no torana. Facing this is another small, 
plastered Buddha shrine. There are no caityas 
or maggalas in the courtyard. 


The sangha of this branch consists of only 
one household of Uku Baha of the Maha Bu Li- 
neage. The members of this household serve as 
dya-palas in the shrine performing the usual 
Tituals each morning, only. The sangha has one 
elder and used to observe an annual festival on 
the eighth day of the bright half of the month 
of Mangsir, but this has now been abandoned. 
The baha has no income. 


Nothing is known about the history or foun- 
dation of this shrine. As it now stands it is 
certainly a modern construction. Whether this 
is anew foundation or the reconstruction of a 
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62. Nagu Baha [146] 
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63. Basu Baha [148] 
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ruined baha is not known. 


xi. Hiti Phusa Baha -- Jinavarna Vihara 


[150] Hiti Phusa Tole 


This baha is situated in an enclosed court- 
yard just next to the water tap known as Thapa 
Hiti. That this has long been ἃ Buddhist centre 
is indicated by the two Licchavi style caityas 
on either side of the water tap. The shrine of 
the kwapa-dya of this baha has preserved its 
original form but much of the brickwork is 
crumbling. The entrance to the shrine is marked 
by two small stone lions. The carved doorway is 
surmounted by a wooden torana showing the Buddha 
(Aksobhya) flanked by the Dharma (Pra jfaparami- 
ta) on his right and the Sangha (Avalokitegvara) 
on his left. The doorway is flanked by two 
small windows. The first storey has a finely 
carved triple window flanked by two small win- 
dows. The top story has a small overhanging 
balcony with lattice-work openings. The tile 
roof has no ornamentation. In the courtyard are 
tuo votive caityas and a stone dharmadhatu ma- 
ngala. Over the larger of the two caityas hangs 
a metal canopy. 


The sangha of this branch consists of a 
very large number of households of Sakyas of the 
Mahé BU Lineage of Uku Baha. Originally there 
were four households here, but they have so 
often divided that they are now referred to as 
four sub-lineages and the whole group is often 
referred to as a separate lineage within Uku- 
Mahabudha Baha, the Hiti Phusa Lineage. Three 
of the lineages still live here in the baha 
complex, but the fourth now lives in Thaina 
Tole. Members of the safgha serve as dya-palas 
in the shrine of the baha for one month at a 
time. Terms of service rotate through the four 
lineages and within each lineage through the 
various households. The sangha has one elder 
and observes the annual festival of this branch 
on the third day of the bright half of the month 
of Baisakh. At the present time this baha has 
no income. 


This must be at least a sixteenth or seven- 
teenth century foundation but there are no in- 
scriptions left in the complex, and the members 
of the sangha have no old documents or inscrip- 
tions which would help to date the foundation. 


xii. Jotha Baha -- JayaSri Vihara* [159] 
Thaina Tole 


This branch is situated in an entirely 
enclosed courtyard in Thaina Tole. Though the 
complex has preserved its original architectural 
form the buildings have all been plastered with 
plain cement. The entryway to the shrine is 
unmarked and has no torana. The carved doorway 
has a lattice work door. The kwapa-dya is an 
image of Aksobhya facing east. The first storey 
has a finely carved five-fold window flanked by 
two smaller windows. The top storey has an 
overhanging balcony, which extends right round 
the courtyard and is enclosed with lattice work, 
The tile roof has no ornamentation. In the 
courtyard are a votive caitya and a stone dha- 


rmadhatu mangala. 


The sangha of this branch consists of four 
households of Sakyas of Uku Baha of the Maha Bu 
Lineage. The members of the sahgha act as dya- 
palas in the shrine by turn for a month at a 
time. Service passes through the four house- 
holds in turn. The sangha has one elder and 
observes the annual festival of the baha on the 
third day of the bright half of the month of 
Baisakh. At the present time the baha has no 
income. 


According to a copper-plate inscription 
attached to the doorway of the shrine this baha 
was constructed in N.S.773, There is ἃ tradi- 
tion among the members of the sangha that on the 
day of the consecration of this baha the King of 
Patan (Siddhi Narasimha Malla) was invited to 
the ceremony and placed on a golden throne. To 
confirm the people's loyalty the king then or- 
dered the throne to be placed on the pedestal of 
the Krishna temple in the darbar square of Pa- 
tan. This custom is still observed each year on 
the fullmoon day of Jyestha. Wright's Chro- 
nicle has a reference to this baha from a later 
reign. During the reign of Visnu Malla 
(N.S.849-65) a new section was built at the 
Patan Darbar. 'On the day of the roofing of the 
durbar, Jothaju of Thainayaka brought to assist 
in the work a great crowd of people whom he had 
assembled to help in roofing the Jotha Bihar, 
which he had built. For this sepyace he re- 
ceived a dress of honour [dosala]'. We know 
from the above inscription that Jotha Baha was 
built much earlier than this. Either this re- 
fers to the putting of a new roof on the baha or 
the event has been placed in the wrong reign. 


xiii. Kwatha Baha -- Kuta Sifmha Vihara [158] 
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64. Hiti Phusa Baha [150] 


65. Jotha Baha [159] 
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This small branch baha is situated in a 
tiny courtyard adjacent to Jotha Baha, and is in 
fact a sort of sub-branch of tha! baha. The 
shrine of the kwapa-dya is a small section of 
the western wing of the courtyard. The ground 
floor which houses the shrine of the kwapd-dya 
has no markings but a sort of open veranda with 
carved pillars, behind which is the plain en- 
trance to the shrine. The kawapa-dya is an 
image of Aksobhya facing east. The first sto- 
rey, which has been plastered and whitewashed, 
has a carved triple window. Above this is an 
open balcony with four plain struts supporting 
the tile roof. In the courtyard is a single 
votive caitya and images of Ganesh, Mahakal and 
Sarasvati. : 


This baha was constructed as the sangha of 


Jotha Baha expanded, and it has no separate 
sangha. It is the property of the whole group 
and the current dya-pala of Jotha aha also 


functions as dya-pala here. The annual festival 
of the two is also celebrated simultaneously. 
This branch has no income. 


The only inscription im the complex is 
dated N.S.980 and may well have been put up at 


the time of the construction of this small sub- 
branch. Nothing further is known about the 
highory of this foundaticc 

xiv. Dhanananda Baha -- Sri Gana Vihara [136] 


Mahabuddha Tole 


This tiny little branch is situated in a 
partially enclosed area just to the north of the 


Mahabuddha shrine. It consists of a small, 
free-standing Buddha shrine with a plastered 
top. The image is Aksobhya facing west. The 


shrine does not have a proper torana, but simply 
a figure of the Buddha over the doorway. Op- 
posite this shrine is another plastered shrine 
which at the present time has no image. 


The safgha of this little branch consists 
of one household of Sakyas of Uku Baha of the 
Mahé BU Lineage. The members of this household 
perform the usual rituals each morning only. 
They have no annual festival and no income. 


Nothing is known about the history or foun- 
dation of this little branch, but it is surely a 
modern foundation. 


-- Purnacandra Vihara* [138] 
Uku Baha Tole 


d. Duni Baha 


This small branch bahd is located in a 
enclosed courtyard in the area directly east of 
Uku aha. The shrine is a plain building that 
has been plastered and whitewashed. The shrine 
is unmarked and has no torana; but above the 
lattice door are figures of the Buddha, Dharma 
and Sangha. The kwapa-dya is an image of Akso- 
bhya facing east. The first storey has a finely 
carved triple window with a small torana over 
the middle window. The squat top storey has one 
large window in the centre. Plain struts sup- 
port the tile roof. In the centre of the court- 
yard is a brick shrine with three plastered 
roofs containing another image of Aksobhya fac- 
ing west. The topmost roof is surmounted by the 
wheel of the law. 


The sangha of this branch consists of four 
households of Sakyas of Uku Baha of the NhU Che 
Pu Lineage. Only about ten members of the 
sangha actually serve as dya-palas in the shrine 
rotating the service each month. Rituals are 
performed only in the morning. The branch has 
one elder and used to celebrate the annual fes- 
tival of the baha on the full moon day of Aswin, 
but this has been discontinued since they no 
longer have any income to support the feast. 


According to a copper-plate inscription 
attached to the lintel of the shrine the baha 
was founded in N.S.779 by Punya Sakya. The 
inscription also contains the Sanskrit name of 
the baha. Another inscription is dated N.5.651. 


e. Yatalivi Nhu Chef Baha -~ 
Ratnalabha Vihara [160] 


Bhima Krta 

Uku Baha Tole 
This ‘small branch is situated in an en- 
closed courtyard just off the north west corner 
of the area of the Yotdlivi Caitya. At the 
present time it consists of a modern, plastered 


shrine with an image of Aksobhya facing east. 
In front of the shrine is a votive caitya and a 


stone dharmadhatu mandala. Informants insist 
that this is an old foundation and the present 
form dates from a recent renovation after the 


ancient buildings had crumbled. 


The sangha of this branch consists of two 
households of Sakyas of Uku Baha of the Nhu Che 
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68. Duni Baha [138] 


69. Yatalivi ΝΗ Chen Baha [160] 


Pu Lineage. The usual rituals are performed 
each morning in rotation by the members of only 
one of these two households. The safgha has one 
elder and celebrates the annual festival of the 
baha on the day of Disi PUja during the month of 
Paus. At the present time this branch has no 
income. 


Members of the sangha say that this is a 
very ancient foundation and say that they have 
an inscription about 300 years old giving them 
the right to make coins. There are no dated 
inscriptions in the present complex and the 
present form of the baha dates to a renovation 
in N.S.1079. 


f. Ta Ja Baha -- Ikguavarna Vihara [145] 
Uku Baha Tole 


Ta Ja Baha is in an entirely closed court- 
yard near Uku Baha. The shrine of the kwapa-dya 
is a plain structure of three storeys. The 
entrance to the shrine is marked by two small 
stone lions. Over the carved doorway is a tora- 
Qa depicting the Buddha (Aksobhya), flanked by 
the Dharma (Prajfhaparamita) on his right and the 
Safigha (Avalokitsvara) on his left. The kwapa- 
dya is an image of Aksobhya facing north. The 
doorway is flanked by two small windows and part 
of the facade has been plastered, but the plas- 
ter is crumbling. The first storey has the 
usual five-fold window flanked by two smaller 
windows. The top storey has three large, open 
windows flanked by two small windows. The cor- 
rugated iron roof has no ornamentation. In the 
courtyard is a stone dharmadhatu maggala and a 
votive caitya. 


The sangha of this oranch consists of one 
household of Sakyas of Uku Baha of the Nhu Che 
Pu Lineage. The members of this household serve 
as dya-palas by turn in the shrine, performing 
the usual rituals each morning. The sangha has 
a single elder and observes the annual festival 
of this branch on the first day of the dark half 
of the month of Magh. At the present time the 
baha has no income, but used to have some. 


Nothing is known about the history and 
foundation of this baha. There are two in- 
scriptions in the compound, one near the shrine 
of the kwapa-dya dated N.S.1005 and the other on 
one of the lions dated N.S.1017. 
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69. Kuldev Baha@ — Kulacaitya Kirti Vihara 
[161] Thaina Tole 


This b&hd consists in nothing more than a 
modern, plastered shrine standing separately 
from the buildings of the: enclosed courtyard. 
The kwapa-dya is a small image of Aksobhya fac- 
ing east. In front of the shrine is 8 stone 


Gharmadhatu mandala and a votive caitya with a 
canopy over it. 


The sangha of this branch consists of three 
households of Sakyas of Uku Baha of the Νῃ (πᾶ 
Pu Lineage. The members of these households 
serve as dya-palas at the shrine performing the 
usual rituals each morning. The safgha has one 
elder and observes the annual festival of this 
branch on the third day of the bright half of 
the month of BaiSakh. The branch has no income. 


According to Kym this little branch was 
founded in A.D.1924. Probably the caitya is 
much older than the kwapa-dya shrine. 


h. Yanga Baha — Yogalakhya Vihara [132] 
(Sumarigala Vihara) 
Lunkhusi Tole 


This baha complex consists of a long, rec- 
tangular courtyard, partially enclosed and con- 
taining a very simple kwapa-dya shrine. The 
plain doorway has no torana and the kwapa-dya 
is an image of Aksobhya facing east. In the 
‘courtyard is a single votive caitya dated 
N.S.1063. 


The safigha of this branch consists of one 
household of Sakyas of Uku Baha of the Nhu Che 
Pu Lineage. However, none of the members of 
this household live here anymore. Some years 
ago they left the place and turned the property 
over to the Theravada Bhikkhus who now reside 
here. They have renamed the place Sumangala 
vihadra. The family agam of the original sangha 
is still here and one member of the household 
still comes to perform the usual rituals each 
morning. The annual festival of this branch is 
observed on the eleventh day of the bright half 
of the month of Caitra and the branch still has 
a little income. 


Nothing is known about the history and 
Foundation of this baha and the only date is the 
one on the caitya, N.S.1063. However, the foun- 
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73. Dhana Baha [147] 
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dation is certainly older than this date. 


i. Dhana Baha -- Dhanavira Simha Vihara* 
[147] Jyatha Tole 


This baha consists of a free standing tem- 
ple in the centre of a tiny courtyard in Jyatha 
Tole. The shrine is a brick and plaster build- 
ing with one roof. The carved entrance has a 
small torama depicting Aksobhya flanked by the 
Bodhisattva Vajrapani on his right and Padmapani 
Lokegvara on his left. The kwapd-dya is an 
image of Aksobhya facing west. In front of the 
shrine is a single votive caitya. 


The sangha of this baha consists of one 
household of Sakyas of Uku Baha of the Nhu Ché 
Pu Lineage. The members perform the usual ri- 
tuals each morning. The samgha has one elder 
and they celebrate the annual festival of this 
branch on the fifth day of the dark half of the 
month of Phalgun. The baha has no income. 


According to 2n inscription to the side of 
the shrine the baha was founded in N.S.965 by 
one Dhanbir Singh. 


je Who Baha -- Ohanavajra Vihara [134] 
Uku Baha 


The buildings of this baha were completely 
destroyed in the earthquake of 1934. The shrine 
of the kwapa-dya was not rebuilt, ut the image 
enshrined in a small brick niche topped by a 
caitya. The kwapa-dya is an image of Aksobhva 
facing north. In the courtyard are three votive 
caityas, a stone dharmadhatu mandala, and a 
well. 


The sangha of this branch consists of one 
household of Sakyas of Uku Baha of the Baibu 
Lineage. Whoever of this household is available 
performs the usual rituals each morning. The 
sangha has one elder and they observe the annual 
festival of this branch on the fullmoon day of 
the month of Aswin. The branch has no income. 


Little is known about the history of this 
baha other than the fact that it is an old 
foundation despite the modern shrine. One of 
the caityas in the courtyard is dated N.5.782. 
The baha was repaired #ffer the earthquake of 


΄ 


1934 by Πεσᾶκβ 71: Sakya. 


k. Kani Baha -- Kanakavarna Vihara [135] 
Uku Baha Tole 


This baha, which is situated in an encloseg 
courtyard near Uku Baha right at the edge of the 
old city of Patan, has some fine wood carvings; 
but unfortunately the whole of the facade of the 
shrine of the kwapa-dya has been plastered with 
plain cement. The carved doorway has πὸ mark- 
ings andno toraga. The kwapa-dya is an image 
of Aksobhya facing north. On either side of the 
doorway are two small windows. The first storey 
has a finely carved five-fold window flanked by 
two small windows. The top storey has an over- 
hanging balcony with three large openings. In 
the courtyard are several inscriptions, the 
oldest of which is dated N.S.822 and records the 
founding of the baha. The sangha of this 
branch consists of six households-of Sakyas of 
Uku Baha of the Baibu Lineage. The members of 
this sangha take turns performing the usual 
rituals morning and evening. The term of ser- 
vice is a lunar fortnight and passes through the 
six households in turn. The annual festival of 
the baha is no longer observed and the baha has 
no income. 


1. Ta Ja Baha -- Bhaju Kirti Hiranyalabha 
Vihdra [143] Uku Baha Tole 


This is a fairly recent foundation with a 
small kwapa-dya shrine built into the ground 
floor of amodern, four storied house. The 
kwapa-dya is Aksobhya. The shrine is confined 
to the centre room of the ground floor and has a 
small torama depicting the Buddha (Aksobhya) 
flanked by the Dharma (Prajfiaparamita) on his 
right amd the Sangha (Avalokitegvara) on his 
left. The rest of the building is an ordinary 
house. In the courtyard are a votive caitya and 
a stone dharmadhatu mandala. 


The sangha of this branch consists of one 
household of Sakyas of Uku Baha of the Suika 
Lineage. The members of the sahgha serve as 
dya-palas in this shrine and in the shrine of 
the small sub-branch directly behind it. The 
sangha has one elder and they observe the annual 
festival of the b&ha on the fullmoon day of the 
month of Aswin. The safigha has no income. 


According to inscriptions at the caitya and 
at the shrine the caitya was consecrated in 
N.aS.1017 and the shrine was consecrated in 
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N.S.1019. 


m. Cidhan Ta Ja Baha -- ? [144] 
Uku Baha Tole 


This is a very recent foundation and the 
baha is simply an enclosed courtyard behind Ta 
Ja Baha with a Buddha image mounted on a_ stone 
pedestal of several stages, the last stage being 
a lotus mandala. This is located in the centre 
of the courtyard. The image is unusual. It is 
a small image, about 8 in. in height of white 
marble. The figure, which faces west, is a 
standing Buddha showing the varada mudra with 
the right hand and holding the stem of a lotus 
with the left hand. Qver the image is a caitya- 
like roof. The image has been enclosed in a 
cage of iron rods for protection. 


This is a sort of sub-branch of Ta Ja Baha 
and the same safgha looks after both places. 
The daily rituals are performed by the current 
dya-pala of Ta Ja Baha and the annual festival 
of the two shrines is observed at the same time. 
This branch still has a little income. There 
are mo dates in the courtyard, but this is 
surely a very recent foundation. 


n. Panda Baha — Pandava Vihara [151] 
Lunkhusi Tole 


This branch is situated in a small court- 
yard at the very edge of the old city of Patan. 
The Buddha shrine contains an image of Aksobhya 
facing west. At the present time this baha is 
the property of Jyadpus living in the area and 
may well have been built by them. It is usually 
listed as a branch of Uku Baha, but at the 
present time really nas no connection to Uku 
Baha. The nitya puja is performed each morning 
by the JyapUs who live here. There are two 
households of them and they alternate the ser- 
vice between the two households, a year at a 
time. They celebrate the annual festival of the 
shrine on the fullmoon day of Aswin. They say 
that the shrine used to have some income from 
land, but this has been lost. For a while there 
was a Theravada Bhiksu living here, but he has 
now left. Nothing is known about the history of 
this shrine. The only inscription in the com- 
plex is dated N.S.997. 


The 'Fifteen' 84has 121 


O. Tana Baha -- Jayamangala Vihara [117] 
Chanaki Tole 


At the present time this is a modern brick 
and cement shrine used by Theravada Bhiksus. 
The shrine has an image of Aksobhya facing west. 
In the courtyard are a caitya anda well. The 
present structure was built in A.D.1948 for the 
Bhiksus by people from Uku Baha on the site of a 
ruined baha that had become a latrine. Some 
informants say that the original foundation was 
a branch of Uku Baha. Ohters say that no one 
knows to whom the original baha belonged to but 
it was appropriated by people from Uku Baha and 
remodelled by them for the Bhiksus. 


9. Guji Baha -- Vaisya Sri. Divakara Varma 
(Samskarita) Mahavihara* [152] 
Calachefi Tole 


Guji Baha is located in a sprawling complex 
south and west of the Sun Dhara area. The baha 
can be approached from either the north or the 
south. Approaching from the north one turns 
south just west of Sun Dhara. After passing 
through a couple of quadrangles one comes upon a 
large Licchavi_ style caitya which marks the 
entrance to Guji Baha itself. 


The main Guji Baha is situated in a large 
enclosed courtyard. The shrine of the kwapa-dya 
is a well-preserved baha shrine of three 
storeys. The entrance is marked by two large 
Stone lions and a floral arch done in repousse 
brass into which have been set figures of the 
five transcendent Buddhas. On either side of 
the lions are triangular flags and two large 
bells. The carved doorway of the shrine is 
surmounted by a torama showing Maharaga-mafhjusri 
flanked by two four armed figures. The one on 
the right shows the bodhyanga mudra and holds 
the stem of a lotus with a vajra on it with his 
Tight hand; with his left he holds the stem of a 
letus surmounted by a bell. The figure on the 
left shows the bodhyanga mudra and holds ι.:Ὁ 
stem of 8 lotus surmounted by a vajra with his 
right hand and a lotus surmounted by a kamagdalu 
with his left. Above these figures are the five 
transcendent Buddhas surmounted by a figure that 
is probably Mahavajrasattva. The kwapa-dya is a 
large, covered image of Aksobhya, facing north. 
There are several other well-worked, gilded 
bodhisattva images also housed in the shrine. 
The facade of the ground floor of the shrine has 
been faced in stone, an unusual feature for a 
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Panda Baha [131] 


baha. On either side of the doorway are two 
small windows. Above the shrine is the usual 
five-fold window flanked by two small windows. 
Above this are set seven gilded copper figures, 
the five trascendent Buddhas flanked by the two 
Taras. Above these are nine figures done in 
fresco, the five transcendent Buddhas flanked by 
Avalokitesvara and Cintamani Lokesvara on the 
east end and Prajfapdramita and Tara on the west 
end. The top storey is a flush, open veranda 
with a lattice work screen. Into this is set an 
image of Namasangiti. Six carved struts of 
multi-armed figures support the tile roof. 
Hanging from the lower edge of the roof is a 
repousse fringe from which small bells hang. 
The roof is surmounted by a triple finial of 
gilded caityas and a single, gilded banner hangs 
from the top of the roof down to the five-fold 
window. 


Directly in front of the shrine in the 
paved courtyard is a recess for the sacred fire, 
a stone dharmadhatu mandala and a large prayer 
wheel. To the west of this is a single votive 
caitya. Along the northern wing of the quad- 
rangle opposite the shrine are two open rest 
areas with a shrine in the northeast corner 
which has an old torana showing the Namasangiti 
flanked by Siddhi-Ganesh and Mahakal. The upper 
storey of this wing has a veranda enclosed with 
lattice work and a shrine in the northwest cor- 
ner with a torana showing Dharmacakra Mahaman ju- 
Sri. The ground floor of the eastern wing has a 
shrine which contains two images of Padmapani 
Lokesvara, an image of Amoghapasa Lokesvara and 
the two Taras. The western wing has two open 
rest areas on the ground floor. North of the 
baha shrine is a large nani with a plastered 
vajradhatu caitya and south of it is another 
enclosed baha quadrangle known as Cidhan Guji 
Baha. 


The sangha of this baha consists of one 
hundred forty nine Sakyas. They serve as dya- 
palas in the shrine of the kwapa-dya in turn by 
seniority of initiation. The term of service is 
one lunar fortnight and puja is performed four 
times in the day: about five in the morning, 
again about eight o'clock (the nitya puja), 
about two thirty in the afternoon and again in 
the evening about five thirty (the arati puja). 
The annual festival of the baha takes place on 
the fifth day of the bright half of the month of 
Baisakh, and there is another celebration a 
fortnight after this. The sangha has ten elders 
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and since there are no Vajracaryas in the sangha 
they are served by priests from ®u ahd for 
those rituals that require the services of a 
Vajracarya. Barechuyegu initiations are per- 
formed here for the sons of the members of the 
sangha. The lineage deity of the sangha is 
"Yogambara' now worshipped at the baha but 
brought there from Sunaguthi, a village south of 
Patan on the way to Capagaon. Some members of 
the sangha identified this deity as Mahadya 
(=Shiva), but others said that there are two 
images at the site one of Yogambara and one of 
Shiva. Both are worshipped but the lineage 
deity is Yogambara. The bahad still receives 
between forty and fifty muris of paddy as in- 
come, but the members of the sahgha say that the 
income used to be considerably more than this. 


The earliest reference to this baha occurs 
in a manuscript copy of the Kriyasangrahapan jika 
preserved in the Leningrad Public Library. The 
manuscript was copied by one Bhiksu Vajracarya 
Viramati of Vaisya Sri Divakara Varmma Mahaviha- 
ra in Nogallake Tole. The manuscript is dated 
N.5.373 during the reign of Abhaya Malla. 
The name of the baha given in this colophon is 
evidently the original and correct form of what 
is usually given today as 'Divakara Varma Sa- 
mskarita Vaisravarga Mahavihdra.' There is no 
such word as vaisravarma. The earliest date 
found at the site of the baha is the inscription 
on one of the lions which is dated N.S.747. An 
inscription of N.S.750 at the shrine of the 
kwapa-dya commemorates the offering of images of 
the five Buddhas, Vajrapani, Padmapami, a golden 
torana and a golden window for the digi. The 
name of the baha is given as ‘Sri Vaisravarnna 
Mahavihdra'. An inscription of N.S.758 gives 
both the Sanskrit name and the older form of the 
Newari mame--Sri Gvachefi Vahara. (This form of 
the Newari name is attested to in a number of 
late Malla period documents.) In N.5.777 a 
golden ornament was offered to the main deity 
(sri kwacapala bhattaraka) and a finial wa. 
erected on the roof of 'Gwachem Vahdra'. In 
N.S.789 a shrine was erected for ‘istadeva trai- 
lokya vijaya bhattaraka' in ‘sri gvachefi bahdla 
mulacoka'. In N.S.825 a golden window was, of- 
fered to the shrine of Sri Sri Sri Heva jra. 


At the present time this baha has three 
official branches, two recently acquired private 
branches and one ruined baha where members of 
this sangha regularly do puja to a caitya. 
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80. Guji Baha [152] 


81. Cidhah Guji Baha [151] 


a. Cidhan Guji Baha -- Amrtavarna Vihadra 
[151] Guji Baha 


This branch is situated in the enclosed 
courtyard just south of the main Guji Baha. The 
present shrine is a recent reconstruction; KTMV 
has a photo of the old shrine, a fine old baha 
facade but crumbling. The new shrine is of 
poor quality brick and mud mortar. The ground 
storey is unadorned, the first storey has win- 
dows with iron grille-work in front, and the top 
storey is completely open. The kwapa-dya is an 
image of Aksobhya facing north. The torana over 
the doorway of the shrine showing Vajrasattva, 
is gaudily painted and was made at the time of 
the repairs; the old torana which appears in the 


KTMV photo has disappeared as has the finely. 


carved five-fold window. 


The sangha of this branch consists of four 
households of Guji Baha. The members of this 
safigha used to serve in the shrine as dya-palas 
by turn but at the present time the rituals are 
always performed by the one elder of this branch 
sangha. The annual festival used to be observed 
in the month of Baigakh but is no longer held. 
The branch also had considerable income but this 
has all been lost. 


The earliest date found in this complex at 
the present time is N.S.971, but this branch is 
surely much older than this. There are refer- 
ences in much earlier palmleaf land grants to 
Amrtavarna Vihara, but there are at least two 
bahas with this name and the documents give no 
indication of where this Amrtavarna Vihdra is 
located. 


Ὁ. Siddhi Baha -- Vaisravarna Bhadskara Varga 
Vihdra [154] Guji Baha 


This small branch which is located in a 
tiny enclosed courtyard just east of Guji Baha 
Nani is an entirely modern affair as it now 
stands. The shrine of the kwapa-dya is a small 
brick shrine on a hign base. The entrance is 
marked by two small lions and the doorway is of 
Carved wood but has no torana. The kwapa-dya is 
an image of Aksobhya facing west. In the court- 
yard is one small stone mandala. 


The satigha of this branch consists of two 
households of Sakyas of Guji Baha. The members 
of these households serve by turn as dya-palas 
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at the shrine. The term of service is an entire 
year and puja@ is performed only each morning. 
The branch has one elder and observes the annual 
festival of this shrine on the thirteenth day of 
the bright half of the month of Aswin. The 
branch has no income. 


c. Maniraj Baha -- Maniraja Vihara [153] 
Guji Bana 


This little branch is situated in a_ tiny, 
enclosed courtyard east of the main Guji Baha. 
It consists of a smalJ shrine built into the 
ground floor of a house plus a votive caitya and 
a stone mangala in the courtyard. The shrine 
has a small torama showing the Buddha, Dharma 
and Sangha. The sangha of this branch consists 
of four households of Sakyas of Guji Baha. The 
usual rituals are performed each morning by 
whoever is available and the branch safigha has 
one elder. They observe the annual festival of 
this branch on any convenient day during the 
month of BaiS3kh. The branch has πὸ income. 
Nothing is known about the history or foundation 
of this baha and the only date is the one found 
on the stone mandala, N.S.1006. 


d. Ko Baha -- Itut Vihara [70] 
Ko Baha Tole 


This baha is situated in an enclosed court- 
yard in the north of Patan in the Ko Baha area. 
The shrine as it stands now is a modern renova- 
tion dating from the time of the 1934 earth- 
quake. The entrance to the shrine is marked by 
two small stone lions, and the carved doorway is 
surmounted by a torama showing the Buddha (Akso- 
bhya) flanked by the Sangha (Avalokitesvara) on 
the right and the Dharma (Prajhaparamita) on the 
left. The facade of the entire structure is of 
plain, unadorned brick. Above the ground floor 
is a triple window flanked by two small windows. 
The top storey has three large, ordinary windows 
and is used as living quarters. The tile roof 
is surmounted by a single, plastered finial in 
the form of a caitya and the roof is supported 
by four carved struts. In the courtyard is one 
large, plastered caitya and two small stone 
caityas, plus an image of Mahakal and one of 
Tara. 


The sangha of this branch is the same four 
households which make up the branch sangha of 
Maniraj Baha. According to them this was a 
branch of another baha (perhaps Kwa Baha) until 
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83, Maniraj Baha [153] 


127 


The 'Fifteen' Bahas 


[70] 


aha 


. Ko B 


84 


Duru Nani Baha 


[20] 


85. 


128 Patan 


about seventy years ago when they aquired the 
rights to the place. Since that time they have 
regularly performed the usual rituals each morn- 
ing. None of them live here and the people 
living in the complex are all mon-Bare. The 
annual festival of this branch is observed on 
any convenient day during the month of Kartik. 


Nothing is known about the foundation or 
history of this baha. There are numerous refer- 
ences to Ko Baha (or Ko Vihara) situated in this 
area dating back to the fourteenth century 
Nepal Sambat. It is clear that this was a large 
and ancient foundation. It may be the present 
Dhum Baha [73] or it may have disappeared alto- 
gether. In any case this small branch is clear- 
ly not the Ko Baha of those early references. 
This baha was renovated, ip 1924 and again after 
the earthquake of 1934. 


e. Duru Nani Baha -- Cukha Vihara [20] 
Pim Baha Tole 


All that is left of this little branch baha 
is a three-storied kwapa-dya shrine in a large 
rectangular, courtyard. The narrow shrine is 
unmarked but over the carved doorway is a torana 
showing the Buddha, Dharma and Sangha. On either 
side of the doorway of the shrine are tuo small 
windows. The kwapa-dya is an image of Aksobhya 
facing east. The first storey has ἃ triple 
carved window flanked by two samll windows. The 
top storey, adapted for living quarters has 
three ordinary openings. The whole of the 
facade of the brick building has been white- 
washed. The tile roof is unornamented and sup- 
ported oy plain wooden struts. In the courtyard 
are a single votive caitya and stone dharmadhatu 
mandala. 


Until 1975 this was a private branch of Kwa 
Baha. At that time the last surviving member of 
the orignal sangha died without any male heirs. 
The baha, with all the attendant rights and 
duties, was then inherited by the son of a 
daughter whose husband is a member of the Guji 
Baha sangha. This son and his famiy moved to 
Duru Nani and he now performs the usual daily 
rituals. In effect then this place has passed 
from being a private branch_of Kwa Bahd to 
become a private branch of Guji Baha. This is 
one of the clearest examples of what many infor- 
mants have described as the ‘capture' of one 
baha by another. The annual festival is no 
longer performed here and the baha has no in- 


come. 


According to an inscription at the site, 
this branch baha was constructed in N.5.766 by 
one Ratna Va jracarya. 


f. Saga Baha -- Ratnajyoti Vihdra [109] 
Saga Tole 


This is a ruined site on a small plot of 
land in Saga Tole. At the present time all that 
remains is a votive caitya and a stone dharma- 
dhatu mandala, with what appears to be the ruins 
of buildings around the edge of the plot. The 
caitya was built by people from Gu ji Baha and 
they regularly perform puja at the caitya. The 
annual festival of the caitya is held on the 
fullmoon day of the month of Aswin. Informants 
say that this was originally a baha, but no one 
knows what happened to the sangha, and the Guji 
Baha people say that it was not originally 
theirs. 


10. Tafga Baha -- Yampi Balarcana Samskarita 
Jyesthavarna Mahavihadra* [103] 
Caku Baha Tanga Tole 


Tanga Baha, also called Caku Baha, is lo- 
cated on the east side of the road leading south 
from the Patan Darbar. The shrine of the baha 
is a small free-standing temple of two roofs 
within an enclosed courtyard. The entrance to 
the courtyard is through a white plastered, 
"Rana Style' facade of recent origin. The 
buildings surrounding the shrine are all of 
tather recent origin, except for one small sec- 
tion on the south side which contains the agam 
shrine of the baha. The main shrine houses a 
small red image of Padmapani Lokegvara, similar 
to Bungadya and popularly referred to as Caku 
Baha Dya, or Minnath. Some informants say the 
name derived from the word caku (molasses) which 
is offered to him. Others speculate that it is 
derived from the Newari word for sparrow (caku- 
ποῦ), because the location is supposed to have 
been chosen by sparrows. The image is also 
known as Jatadhari Lokesvara. This image is the 
kwapa-dya of the sangha of the baha. Given the 
fact that the main shrine is a _ free-standing 
temple, it may well be that there was another 
kwapa-dya shrine originally located along the 
southern side of the complex below the agam 
where an image of Dipahkara is still displayed 
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86. Saga Baha [109] 
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The shrine of the baha, which faces west, 
has one double door on each side. The western 
facade of the ground floor is faced with white 
tile which was put up in the year A.0.1951. 
Over the main door is a copper repousse torana 
of Padmanrtesvara, an eighteen-handed form of 
Avalokitesvara in the dancing posture with a 
lotus in each of his hands. The main figure is 
flanked by two four-armed and two six-armed 
figures which can probably be identified as 
Tara, Sudhana, Bhrkuti and Hayagriva. Below the 
torana is a small figure of the Buddha Amitabha. 
The doorway itself is covered with brass work 
put up in the year N.S.986. Set next to the 
lower part of the door posts are two identical, 
copper repousse Bhairavas, each three-faced and 
six-armed. Next to the upper part of the door 
posts are two figures on each side, one seated 
and one standing with the right foot resting on 
the lower jaw of a makara and the left foot 
against the upper jaw. All six figures wear the 
bodhisattva crown on each head, are adorned with 
the bodhisattva ornaments, and wear only a dhoti 
on the lower part of the body, with an aksamala 
around the neck. The seated figure on the right 
has six heads and six hands holding in the right 
hand a lute, a vajra, and an elephant goad, and 
in the left a bow, abell, anda noose. The 
standing figure is three-faced and has six 
hands, the right holding a lotus, a vajra, a 
wheel and the left a trident, a sword and a 
bell. The seated figure on the right is three- 
faced and eight-armed holding in the right hands 
a lute, a wheel, a vajra and a flower of some 
sort, and in the left a bow, a knife, a bell and 
a noose. Next to these are set, on each side, a 
wood carving of several indistinct figures, 
probably salvaged from an earlier construction. 
The toranas over the other three doors of the 
temple are all elaborate wood carvings and much 
older than the torana over the main door. The 
main figure on the north torana is a twelve- 
armed tantric deity with three heads, the right 
one green, the central one blue and the left one 
white. The main figure on the east torana is a 
twelved-armed figure of Siddhi-Ganesh in the 
dancing posture. The main figure on the south 
torana is a tantric deity with sixteen hands and 
three heads, the right one blue, the central one 
red and the left one green. 


The lower roof of the temple is tiled and 
supported by carved struts representing various 
bodhisattvas. The upper roof is of gilded cop- 
per, and though not dated, informants say it was 


put up at the same time that the brass work was 
added to the main door, i.e. N.S.986, The 
struts supporting the upper roof are covered 
with finely worked bodhisattva figures in το. 
Ppousse brass. Between the struts is a grille 
work also done in repousse brass. From the four 
corners of each roof hang halampos. Birds are 
perched at each of the corners of the roof ang 
the ribs of the roof end in bodhisattva faces, 
On the west side between the struts supporting 
the second roof are two large copper-plate in. 
scriptions. The temple is surmounted by a 
single golden finial and a triple umbrella. a 
single metal banner hangs from the finial down 
to the main door of the temple. 


There is a stone veranda running round the 
temple which is fenced in by a railing into 
which are set oil lamps. The steps leading to 
the main door are flanked by a pair of brass 
triangle flags erected in N.S.1029 and two large 
brass guardian lions put up in the year 
N.S.1024. Mounted on the back of each of the 
lions is a two-armed figure of Simhanada Loke- 
Svara in maharajalila asana, with the right hand 
in vitarka mudra and the left in karana mudra. 
Each hand holds the stem of a lotus surmounted 
by a sword. At the corners of the veranda are 
two large stone images of the Yamaditas erected 
in N.S.1044, Each is a two-armed figure holding 
a club in the right hand and a vajra in the 
left. At the north end of the veranda is a 


Jarge bell put up in the year N.S.999 by a 


family of Silpakaras from Jana Baha in Kathma- 
ndu. 


The courtyard contains an array of caityas, 
mangalas and inscriptions (See accompanying 
diagram for numbers.) 1) A votive caitya. 2) 
Inscription, N.S.826. 3) Stone images of the 
Yamaduta, N.S.1044. 4, Large temple bell, 
N.S.999. 5) Inscription erected in the time of 
Yaksa Malla, N.S.589. 6) Guardian lions and 
images of Simhanada Lokesvara, N.S.1024. 7) 
Caitya and dharmadhatu mandala, N.S.1068. 8) 
Votive caitya with two inscriptions: 9) one 
erected in the time of Srinivasa Malla, N.5.793. 
10) one commemorating repairs made to the cai- 
tya, N.5.993. 11) Bathing platform for image 
of Lokesvara. 12) Inscription commemorating 
tepairs made on bathing platform, N.S.1022. 13) 
Ksetra-pala. 14) Votive caitya. 15) Stone 
mapgala. 16) Votive caitya. 17) Octagonal 
votive caitya, 8.5.1981. 18) A large Tibetan 
prayer wheel put up by a Patan merchant. 19) 


Recess for homa fire. 
B.S.2016. 21) Rest house with inscription, 
B.S.1965. The inscriptin is in Nepali and com- 
mcemorates repairs made to the b&ha in that year. 
According to the inscription, at that time the 
compound was badly neglected, grass grew round 
the temple and refuse was piled up. The com- 
pound was paved with brick and a new entryway 
constructed. Workers were appointed to keep the 
compound clean, a gdthi was set up to see to 
this, and lands given to endow the upkeep of the 
complex. 23) Large stone figures of the Yama- 
duta, N.S.1033. 


20) Lamp erected in 


The safigha of Tanga Bahaé at the present 
time consists of six households of Sakyas com- 
prising twenty four initiated members. All six 
families are descended from a common ancestor 
who lived early in this century and was the sole 
survivor of the safgha. Service in the temple 
is performed by all of the members of the sarigha 
by rotation according to seniority of initia- 
tion. The term of service is a lunar fortnight. 
If the dya-pala is a small child, a substitute 
from his family usually performs the service. 
Rituals are performed morning and evening. Af- 
ter rising and performing the usual ablutions 
the dya-pala bathes the image, performs the 
paficopacara puja, shows the mirror to the image 
and recites three stotras: the ‘Om Nama Lokand- 
tha’, which is recited on the right side of the 
image, the ‘Deva Manusya Saranam', recited on 
the left, and the 'Dasa Balastava Stotra' re- 
cited in front of the image. In the evening 
the dya-pala performs the paRicopacara puja, 
lights a lamp and recites the same three stotras 
as in the morning. The shrine is a popular one, 
and a large number of people come both morning 
and evening to pay their respects to the deity. 
Since the shrine is just across the street from 
that of Bungadya, people visit both shrines 
morning and evening when Bungadya is in resi- 
dence at Ta Baha. 


The sangha is governed by ten elders, who 
also serve as the official priests for the ratha 
jatra of Jatadhari LokeSvara. Barechuyegu ini- 
tiations are performed here for the sons of the 
members of the sahgha. The lineage deity of the 
sangha is Matu Bhairava whose shrine is in Lagan 
Khel, but the deity has been ‘brought’ to the 
baha compound where he is now worshipped. The 
baha itself no longer has any income but there 
is still considerable government revenue for the 
conduct of the annual festival. This revenue, 
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however , is now all controlled by the government 
Guthi Safsthan. 


The annual festival of the baha is the 
ratha jatra of Jatadhari Lokesvara (Minnath) 
which takes place at the same time as the festi- 
val of Bungadya whom Jatadhari Lokesvara accom- 
panies on his course through the city of Patan. 
The preliminary rituals all take place at the 
same time as those of SBungadya. The bathing 
ceremony, therefore, is done on the first day of 
the dark half of the month of B@aifakh. For all 
of these rituals the officiating priest, who has 
a hereditary right to perform these rites, is an 
old Vajracarya from Hena Baha [116]; his assis- 
tant, or upadhyaya, is a Vajracarya from Cika 
Baha(102]. The bathing takes place immediately 
after that of Burigadya. The priest performs all 
the preliminary rituals and then waits until a 
runner comes from Lagan Khel to inform him that 
Bungadya has been bathed before performing the 
actual bathing, one ablution with one kalaSa of 
water. The image is then shut up in the temple 
for the next thirteen days during which time the 
members of the safigha clean and repaint the 
image. 


On the thirteenth day of the fortnight the 
image is reconsecrated and the dasa karma rites 
are performed on the same day that they are 
being performed for Bungadya across the street. 
At the conclusion of the rites the image is 
covered with its usual garments and ornaments 
and then re-installed in the temple. Six days 
later, when the ratha of Burgadya begins its 
course through the city of Patan, the image of 
Jatadhari Lokesvara is removed from the temple, 
placed on his ratha, amd then the ratha is 
pulled to the edge of Patan, near the western 
ASoka Stipa, where he meets the ratha of Burnga- 
dya and leads him into the city. At every other 
stage of the journey through Patan, the ratha of 
Bungadya preceeds that of Jatadhari Lokesvara. 


One of the ten elders of Tanga aha is 
assigned to ride the ratha for the duration of 
the festival and perform the customary rituals 
during the course of the jatra. At the con- 
clusion of the long festival, after the showing 
of the bhoto of Bungadya, Bufgadya sends an 
offering to Jatadhdri Lokesvara to take /lis 
leave of him and the city of Patan before re- 
turning to Bungamati. Jatadhari Lokesvara sends 
back to pUja to bid farewell, after which the 
ratha of Jatadhari Lokesvara is pulled back to 


132 Patan 


Tafiga Baha. Buhgadya must not leave before 
Jatadhdri Lokesvara leaves. This little ceremo- 
ny and the fact that Jatadhari Lokegvara must 
meet Buhgadya and lead him into the city indi- 
cates, according to informants, the seniority of 
Jatadhéri Lokegvara and the fact that he is the 
Lokesvara of Patan; Burigadya is of Buhgamati and 
8 guest in Patan. When the image arrives back 
at Tafga Baha it is left on the ratha for the 
might. The next day a Santi Svasti POja is 
performed to pacify Jatadhari and the Bhairavas 
(symbolised by the four wheels of the ratha), 
because during the time of the jatra people of 
all castes have come into contact with the ratha 
and the deities may be angry. The image is then 
shut up in the temple for four days and put 
through a ourification ritual because he may 
have come in contact with people of low caste 
and thereby lost his pure status. After this 
the story of the bringing of Buhgadya (Matsye- 
ndranath) from Kamarupa and the story of the 
attempt to cancel the ratha jatra of Jatadhari 
Lokesvara is recited. The story is supposed to 
be recited to a sparrow and a fish. The sparrow 
is to take the story to the heavens and the fish 
to the underworld. After this the image is 
unbound and the temple opened for regular wor- 
ship. 


The only other annual observance of note is 
the clothing of the image with the "bone orna- 
ment' on the day of Sivaratri as is done for 
Buhgadya at Ta Baha. The ornament, which is a 
very ancient piece, consists of a large, apron- 
like garment which covers the entire image ex- 
cept for the head. It is made of hea Xe black 
mesh with bone ornaments set into it. 


Jatadhdri LokeSvara and BuAgadya are, of 
course, identical images of Padmapani LokeSvara. 
According to the legends the cult of Jatadhari 
preceeds that of Bungadya, and when the cult of 
Bungadya began there was an attempt to disconti- 
nue the jatra of Jataédha@ri Lokegvara, but the 
deity objected and it was decided to conduct the 
two festivals simultaneously. At another level, 
the Hinduised names used for the two deities, 
i.e. Matsyendranath and Minnath are synonymous 
and the two deities are identical. At the popu- 
lar level people refer to Jatadhari as the son, 
daughter, or nephew of Burigadya, a curious twist 
in view of the tradition of Jatadhari being the 
elder of the two deities. 


Traditions in Patan regard this baha as one 


of the most ancient. Wright's Chronicle notes 
that when King Siddhi Narasimha Malla summoned 
the men of the fifteen bahas of Patan to make 
Tules for the governance of the baha, he decreeg 


that their order of precedence should be 
fixed according to the order in which they 
arrived. The people of Ohum-bahal came 
first, but they were given only the third 
place. Those of Tangal remained first, ang 
those of Tava [Ta Baha] second, , gn account of 
the antiquity of their bihars. 


There is a small vamSdvali of this baha Py 
lished in Nepali by Nhucheraéj Vajracarya, 8 
According to the story the king AmSuvarma has 8 
son called Vrsadeva whom he crowned at the age 
of eighteen and then went off with his wife to 
live a life of penance. A few years later 
Vrsadeva fell ill, died and was taken off by the 
mssengers of Yama to the underworld. When Pa- 
dmapani Lokesvara paid a visit to the underworld 
to bring solace to the spirits there, Yama re- 
alized that his messengers had made 8 terrible 
mistake in bringing this young and talented king 
to the underworld. He rebuked his messengers 
and told them to take the king back to his 
kingdom. So Vrsadeva revived and again took up 
the rule of his country. His people asked him 
to make an image for them of the deity who had 
favoured him by restoring his life. So the king 
made an image of Jatadhari Lokesvara and in- 
stalled it in one of the courtyards of his 
palace. Later he turned the government of the 
country over to his brother Balarcana Deva and 
retired with his wife. 


Later a Bhairava caused havoc in the coun- 
try by carrying off infant children. Because of 
this plague people came to believe that the 
country was accursed amd gradually began to 
abandon their homes. Finally Balarcana too 
abandoned his palace and taking with him the 
image of Jatadhari Lokesvara went to live at 
Cakravarna Mahavihara (Cuka Baha [102], just to 
the south of Tanga Baha). Lokesvara appeared to 
him in a dream and told him that he did not want 
to stay in that vihara, but wanted the king to 
build a new vihara for him. So the king took a 
plot of land nearby and built there the Jyestha- 
varna Mahavihara for Jatadhari LokeSvara. The 
auspicious spot is supposed to have been pointed 
out to the king by sparrows. Th 4gXing then 
inaugurated the annual ratha jatra. 


This story with its jumble of kings is 
unreliable as history, but it confirms three 
points of the common tradition: 1) the name of 
the deity, Jatadhari Lokesvara, 2) the tradition 
that his cult and ratha jatra predates that of 
Bungadya, 3) the tradition that the image was 
first kept at Cuka Baha. It is because of this, 
people say, that the a priest from Cika Baha has 
the hereditary right to act as assistant to the 
main priest at rites associated with the cult of 
Jatachari Lokesvara. 


From the reliable historical data that is 
available about Taftga Baha, it is impossible to 
date the shrine earlier than the Thakuri Period. 
There are two Licchavi inscriptions at the water 
tap outside the baha complex, but neither of 
them mentions the baha or the deity. One dated 
Sambat 148 concerns the distribution of water 
from a canal, and the other from the time of 
Jayadeva is so badly damaged bat it is impossi- 
ble to tell what it concerns. There are also 
several Licchavi style caityas near the water 
tap. There is one reference from the Thakuri 
Period found in a land deed document which is 
dated N.S.245 and speaks of Tanigvala Vihara. 
This is an earlier form of the name Tanga, and 
we find an intermediate form of this name in a 
referengs, from N.S.793 where the name is Tanigla 
Vihara. The earliest inscription inside the 
complex is dated N.S.589 and was put up on the 
time of Yaksa Malla when donors offered a golden 
finial, a banner, and an umbrella for the tem- 
ple. They were offered to Sri Sri Aryavalokite- 
Svara. The rest of this line and the next line 
are incomplete, but the inscription refers to 
Sri Vihdra founded by Bhaskaradeva, whereas 
Tanga Baha is Sypposed to have been founded by 
Balarcana Deva. As noted above there are 
several other inscriptions from the late Malla 
period. 


Wright's Chronicle has a curious reference 
to this baha from the time of Jayasthiti Malla. 
The Chronicle claims that the temple was built 
in this reign by one Padma-deva. The deity is 
called Dharma-raja-minanatha-lokesvara and the 
baha called Padmadeva-Samskarita Bihar. The 
chronicle says that this history is inscribed on 
a stone in front of the temple. This is 
certainly much too late for the foundation of 
the temple and no such inscription now exists 
unless this is a mistaken reference to, pe in- 
scription from the time of Yaksa Malla. 
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In addition to these inscriptions there is 
a reference to Minna&th and his temple in the 
Kirtipataka, the Sanskrit poem describing Patan 
written in N.S.772 by Kunu Sharma. He notes 
that Minndth resides in Khim Tole and that in 
addition to Buddhists of various castes and the 
Sakyamunis, he is also worshipped by various 
gods themselves. The only name he used for the 
deity is Minnath, but he makes it clear that he 
is a Buddhist deity worshipped by the Buddhist 
community, whereas he gives the impression, that 
Matsyendranath is an entirely Hindu deity. 


This baha has no branches, and by the be- 
ginning of this century the sahgha had nearly 
died out. 


11. Οὔκ Baha -- Manadeva Samskarita 
Cakravarna Mahavihara [102] 
Tangal Tole 


Cuka Baha is situated south of Tanga Baha, 
down a little lane between fields and at the 
southern limits of the old city of Patan. All 
that has remained of the original buildings is 
the shrine of the kwapa-dya. The shrine is 
marked by two stone lions and an archway of oil 
lamps. The carved doorway is surmounted by a 
copper repousse torapa depicting the Buddha 
(Aksobhya), flanked by the Dharma (Pra jfiaparami- 
ta) on his right and the Sangha (Avalokitesvara) 
on his left. Above the torana is a triple 
umbrella. The torana is dated N.S.1032. On 
either side of the doorway are two small win- 
dows. The first storey has the usual five-fold 
window flanked by two small windows. Above this 
is a panel of Buddhist deities done in fresco. 
The top storey has a large, open five-fold win- 
dow frame flanked by two smaller windows. The 
tile roof is supported by plain struts and = sur- 
mounted by a small cupola. In the courtyard is 
a single votive caitya and a stone dharmadhatu 
mandala. 


Although this baha is reputed to be one of 
the oldest in Patan and counted on all lists as 
one of the main bahas, at the present time it is 
in effect a branch of Kwa Baha [59]. The sangha 
is composed of twenty-six Vajracaryas who origi- 
nally came from Naka Chk [51] and are still 
members of the sangha of Kwa Baha. All of their 
initiations are performed in Kwa Baha and they 
still serve as dya-palas by turn in the shrine 
of Kwa Baha and are eligible to become elders at 
Kwa Baha. They are also members of the “@carya 
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guithi of Kwa Baha and celebrate the annual fes- 
tival of that guthi with the others at Kwa Baha. 
These twenty-six form a branch sangha here at 
Cika Baha which has five elders. Only these 
five elders act as dya-palas here at Cok Baha 
serving by turn for one month at a time. They 
observe an annual festival at Cika Baha on any 
day within the month following the fifth day of 
the bright half of the month of Paus. At this 
time they also chant the Namasangiti. This 
festival, however, is the busa dafi of the caitya 
and not of the kwapa-dya of the baha. The 
lineage deity of this branch sangha is the same 
as that of Kwa Baha and the members worship the 
deity at Kwa Baha. This baha has no income at 
the present time. 


Little is known about the history of this 
baha, other than the tradition that it was sup- 
posed to have been founded by King Manddeva I. 
A brief note in Wright's Chronicle probably 
refers to this baha. Speaking of the reign of 
one Man-deva, whom the account places five 
kings before the first of the Malla kings, it 
says: 


He reigned for ten years, and then abdi- 
cated in favour of his eldest son, and lived 
the life of a bandya in a bihar, and so 
obtained salvation. This bihara, having on 
it NWHErOUs chakras, was called Chakra 
Bihar. 


There is nothing at the present site, however, 
to confirm this. Informants have told me that 
the original sangha died out and that people 
from flaki CHUk were then asked to take over the 
baha and continue the customary rituals. This 
is confirmed by Wright's Chronicle which notes 
that Cuka Baha was empty and the king gave it to 
a great Tantric of Nakhactk. (See introduction 
fo the 'Fifteen Bahds'.) As a matter of fact 
the present sangha are still members of Kwa Baha 
from Nakh&cUk. 


Some informants say that Cuka Baha was 
always in effect a branch of Kwa Baha and that 
the original sangha did not die out but moved to 
Thimi where they built a new baha which is a 
copy of CUka Baha. The new baha is Jiswan Baha 
in Thimi and in fact the members of that safgha 
surely came from Kwa Baha in Patan 85 their 
lineage deity is still the same as that of Kwa 
Baha. Hence if they are descendants of the ori- 
ginal sangha of Cuka Baha, the original sangha 
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must also have had the same connection to Kwa 
Baha. (See the section on Thimi.) No one was 
able to put any sort of date on this migration 
of the original sangha to Thimi. The oldest 
date at the present site is N.S.780. 


12. Ta Baha -- Bhuvanakara Varma Semskarita 
Dharmakirti Mahavihara* [99] 
Tanga Tole 


Ta Baha is the enormous complex «at the 
southern end of Patan in Tanga Tole which houses 
the temple of Bungadya (Rato Matsyendranath). 
However, the baha and the temple are two sepa- 
rate institutions. Though the temple of Bunga- 
dya is situated within the area of Ta Baha, the 
sangha of Ta Baha has nothing to do with the 
shrine of Gungadya or the cult of the deity. 
Bungadya resides at his shrine in Ta Baha from 
late in November until the time of the annual 
tatha jatra, but during that time he is tended 
exclusively by the Panjis of Bungamati. The 
members of the sangha of Ta Baha are not even 
permitted into the temple of Bungadya and they 
have nothing to do with the annual ratha jatra. 
In fact, old members of the sangha have pointed 
out that the southern area of this complex only, 
i.e. from the plastered caitya to the south 
wall, belongs to Ta Baha; the rest belongs to 
Bungadya. In the very centre of the large open 
courtyard, surrounded by high walls broken here 
and there by buildings, is the temple of Bunga- 
dya. Along the southern wall is the shrine of 
the kwapa-dya of Ta Baha, the only building 
along the southern wall. If the area of the 
baha was ever enclosed by buildings these have 
been lost. 


The shrine is a simple, baha shrine which 
stands alone but looks like it may at one time 
have been attached to adjoining buildings. The 
ground floor has a carved doorway surmounted by 
a copper repousse torana depicting Mahavairocana 
flanked by Maha-Aksobhya and Maharatnasambhava. 
The torama is surmounted by a triple umbrella. 
The kwapa-dya is an image of Aksobhya facing 
north. Above this is a plain five-fold window. 
The top storey has a projecting, open balcony 
and is surmounted by an unadorned tile roof in a 
bad state of disrepair. In front of the shrine 
is a stone dharmadhatu mandala of recent origin 
mounted on an octagonal base. In front of this 
is a large, old caitya, and to the west of this 
another stone dharmadhatu mandala on an octago- 
nal base. There is an inscription in front of 
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the caitya dated N.5.819. 


The sangha of this baha now consists of 
only twenty three initiated Vajracaryas. Mem- 
bers of the sangha act as dya-palas only in the 
shrine of the kwapa-dya. The term of service is 
eight days and passes by seniority through the 
membership of the sangha. The annual festival 
of the baha occurs on the ninth day of the 
bright half of the month of Mangsir and the 
annual festival of the dgam deity on the fifth 
day of the dark half of the month of Paus. 
According to the elders of the baha, this is not 
the original site of the baha. It was original- 
ly situated near the Patan Oarbar in a place 
which is now known as Bhelakhu Baha [28], and 
moved at the time the temple of Bungadya was 
built at Ta Baha. They now consider Ta Baha to 
be their main baha and Bhelakhu to be a branch, 
but initiations are still performed at Bhelakhu 
Baha and not here. After the Barechuyegu ini- 
tiation the newly initiated are brought immedi- 
ately to the shrine of the kwapa-dya at Ta Baha 
to pay their respects. This image, they say is 
the original kwapa-dya, which was moved when the 
mew baha was built. The original dgam remained 
at Bhelakhu Baha so Acaluyequ initiations are 
also performed there. However, they built a 
second shrine to Cakrasamvara, who is also the 
lineage deity, at Ta Baha and he is worshipped 
there as the lineage deity. The sangha is gov- 
erned by the usual ten elders, one of whom 
functions as chakreSvara. 


The lineage deity is 
Cakrasamvara residing at Ta Baha, but according 
to informants was ‘brought’ from somewhere 
else. The identity of the place has now been 
forgotten. Some informants said that the origi- 
nal site was in Lagan Khel where the members of 
the sangha still perform a puja and that the 
deity is actually Mahdlaksmi. The elders of the 
sangha say that they do worship that deity at 
Lagan but that the shrine is a pitha (shrine of 
a female tantric deity) and not the lineage 
deity. The lineage deity and the agam deity are 
the same, i.e. Chakrasamvara. The baha has no 
income. (Bungadya, of course, has a consider- 
able income, but the members of this sangha get 
none of this; and though repairs are made from 
time to time on the temple of Bungadya with the 
aid of government giithi funds, no repairs have 
been made to the building belonging to Ta Baha). 


Little is known about the early history of 
this baha. Wright's Chronicle notes that it is 
one of the most ancient of the viharas of Patan, 
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and for this reason the members of this vihara 
were given the second place in the order of 
precedence when the king called, together the 
elders of the fifteen viharas. There is 
little to verify the tradition of the sangha 
that this baha was moved from its original site, 
though the still current tradition of performing 
initiations at the ‘original’ site and the pre- 
sence of the agam dya at that site is a strong 
confirmation. There is mo evidence that there 
was a temple of Sungadya in Patan before the 
time pf ,Siddhi Narasimha or his son Sri Nivasa 
Malla. If the baha was moved at the time 
the temple of Bungadya was built then the p.e- 
sent site is no older than the seventeenth cen- 
tury. However, we have clear references to Ta 
Baha (or Tava Bahara which is the older form of 
the name) which predate this time. Either this 
site is much older than the tradition or the old 
site was also known as Tava Bahara. The ear- 
liest dated reference comes from an inscription 
at I Baha Bahi [97] dated N.S.S47 which commemo- 
rates a laksyahuti sacrifice performed at I Baha 
Bahi. The main priest at the sacrifice was Sri 
Manu Vajracarya from Bu Baha and his assistant 
was Vajracarya Sri Lokarama of Tava Bahala. 
The next reference comes from a document which 
is an invitation to a Samyak ceremony in the 
year N.S.599. The invitation is extended to one 
Pradhana Mahapatra Rajasimha Malla who resided 
at Sri  Daksina Mahavihara in the area of Sri 
Bhuvanakar arma Samskarita Sri Dharmakirti 
Mahavihara. From the time of Sri Nivasa 
Malla on there are numerous references to Ta 
Bahd, most of them in connection with the cult 
of Bungadya. 


At the present time this baha has one offi- 
cial branch and three private shrines which do 
not belong to Bare but are loosely attached to 
this baha. 


a. Bhelakhu Βᾶη8 -- Dharmikirti Mahavihariya 
Bhairava Kuta Vihara [28] 
Dau Baha Tole 


This branch baha is situated in a partially 
enclosed courtyard just off the main road lead- 
ing to the Patan Darbar. All that remains of 
the baha structure is a fairly recently reno- 
vated kwapa-dya shrine. The entrance to the 
shrine is marked by two stone lions and the 


carved doorway is flanked by two tiny windows 
and a doorway on the left. The kwapa-dya is an 
image of Aksobhya facing north. The first 
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storey has the usual five-fold window flanked by 
two small windows. Above this is a row of 
Buddha figures in fresco. The top storey has 
three ordinary windows and the tile roof is 
supported by six plain struts. There is a 
single finial on the roof. There is no torana 
over the door of the shrine, but KTMV notes that 
there waso one of stone consecrated in 
A.D.1895. In the courtyard is one large, 
plastered caitya, three smaller votive caityas, 
two stone mamqalas and a pillar. 


The sangha of this branch is identical to 
that of Ta Baha, and as noted above the members 
of the safgha claim that this is the original 
site of their bahé. The regular rituals are 
performed morning and evening always by the 
chief of the elders of the sangha. The Agam 
deity of the safgha is situated here and both 
Barechuyegu and Acaluyegu initiations are per- 
formed here for all the members of the Ta Baha 
sangha, though they consider this to be a branch 
of Ta Baha. The annual festival of this baha 
and Ya Baha is observed simultaneously on the 
ninth day of the bright half of Mangsir. Ac- 
cording to informants the baha has no income. 


Little is known about the history of this 
baha other than the tradition that it is the 
original site of Ta Baha and therefore must 
predate the present Ta Baha. Whether the refer- 
ences to Ta Baha which predate the time of the 
late Malla kings in Patan refer to this place or 
the present Ta Baha is impossible to determine. 
The oldest inscription at this site is dated 
N.5.81[?--last digit unclear]. The kwapa-shrine 
was renovated after the earthquake of 1934 and 
its present form dates to that time. 


Ὁ. Jom Baha -- Jagat Kalyana Vihara [94] 
Hauga Tole 


This is not really a baha in the architec- 
tural sense nor in the sense that it has a 
sangha of initiated bare. The shrine is. si- 
tuated in a narrow area just off the road which 
forms a partial courtyard in Hauga Tole. The 
building has more the appearance of an Agam Chef 
than a baha. The entrance to the shrine is 
marked by two stone lions. And the lattice 
doorway has a stone torana which forms an arch- 
way right round the door. The torana depicts 
the five transcendent Buddhas plus three figures 
of a seated Padmapani Lokegvara and one of Va- 
jrapani. On either side of the door are two 


small niches containing very unclear tantric 
figures. Set into the wall of the facade near 
the ground are images of Ganesh to the right ang 
Mahakal to the left. The kwapa-dya is a stone 
image of Aksobhya facing east. The first storey 
of the shrine has one large lattice-work windoy 
surmounted by a torana depicting the Buddha 
(Aksobhya), the Dharma (Prajfhaparamita), and the 
Safgha (a seated Padmapani Lokesvara). This is 
flanked by two smaller lattice work windows, 
The top storey has a single ordinary window. The 
tile roof is supported by carved struts depict- 
ing the five transcendent Buddhas and Sadaksari 
Lokesvara. In the courtyard are one votive 
caitya and two stone dharmadhatu mangalas. 


This baha has no sangha in the sense of a 
community of initiated Bare. It was built by 
Sthapits (Udaya) from Lagan Tole in Kathmandu 
who were called to Patan at the time of the 
building of the Taleju temple at the Patan Da- 
rbar, because of their skill as carpenters. The 
shrine was built by these Sthapits and to this 
day they have retained possession of it. This 
community mow consists of seven households who 
serve in rotation to perform the annual  sraddha 
for their ancestors. They perform this worship 
by offering cooked rice, a custom that is fol- 
lowed in Kathmandu but not normally in Patan. 
Their lineage deity now resides at Caku Pat 
(just outside the old city of Patan to the north 
west) but this deity was ‘brought’ from Kami 
Nani attached to Lagan Baha in Kathmandu. The 
community has a copper-plate inscription which 
tells of these events and the foundaton of their 
"baha'. It is connected to Ta Baha in the sense 
that after constructing the shrine and having it 
consecrated they turned over the shrine to the 
Vajracaryas of Ta Baha who still perform the 
nitya puja of the kwapa-dya each day for which 
they receive an annual stipend of one muri of 
paddy. There are still four households of the 
Sthapits and their lineage deity is Vajrayogini, 
Sankhu, a fact which may indicate that they were 
at one time Bare. The annual festival of the 
shrine is no longer held and it has no income. 
At one time these people had some connection 
with the 12 year festival of Bungadya when the 
ratha is constructed in Bungamati and brought 
back to SBungamati. This connection has been 
lost but they still have a part of their complex 
which is called Bunga Nani and each year they 
have a little ratha jatra there. 


There are no extant inscriptions at this 
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bahd, but it is clear from the preserved copper- 
plate inscription that the shrine dates to the 
seventeenth century. 


c. Iku Baha -- Iku Varna Vihara [95] 
Ikhalakhu Tole 


This small private shrine is also ἃ baha 
only in the sense that there is a kwapa-dya 
enshrined here and it has a loose connection to 
Ta Baha. The baha consists of a small area of 
grassy land containing a caitya, a mandala and a 
shrine of Padmapani LokeSvara facing west, who 
is the kwapd-dya. The shrine was built by one 
Bekharatna Silpakar in 1934 and turned over to 
Vajracaryas from Ta Baha who still perform the 
nitya puja. The shrine has no annual festival 
and no income. 


d. Iccha B8hd Nani -~ Ika Nama Vihdra [50] 
Ikhalakhu Tole 


Iccha Baha has a well preserved and typical 
baha shrine in a small courtyard just off the 
main street in Ikhalakhu Tole. Two large stone 
lions mark the entrance to the shrine itself. 
The carved, lattice work doorway has a copper 
repousse torama depicting Aksobhya Buddha 
flanked by two attendants. The kwapaé-dya is an 
image of Aksobhya facing east. On either side 
of the doorway are metal flags. The storey 
above the shrine has a well carved triple win- 
dow. The top storey contains living quarters. 
In the courtyard is a single, large votive~cai- 
tya with a snake canopy and a stone dharmadhatu 
mandala on an octagonal base. 


This baha also has never had a sangha of 
initiated Bare, but was built by, and is still 
the property of, Shresthas. As in the case of 
the above baha, the shrine is tended by a Vajra- 
carya from Ta Baha who performs the nitya puja 
each morning, for which he receives an annual 
stipend of one muri of paddy. The shrine no 
longer has an annual festival and it has no 
income. 


There are no inscriptions at the site ex- 
cept for one on the bell which is dated 
B.S.1959. KTMV, however, says the it was con- 
structed in the sixteenth century. 


e. Ikhalakhu Bahd -- 7? [88] 
Ikhalakhu Tole 


Like Iku Baha above this is a small, modern 
shrine and a baha only in the sense that it has 
a kwapa-dya and the usual daily rituals are 
performed at his shrine. The baha consists of a 
small area adjoining Iku Baha which contains a 
votive caitya, a stone mandala and a triple 
shrine containing images of Aksobhya (facing 
south!), the kwapa-dya, flanked by the Dharma 
(Prajfaparamita) and the Sangha (Sadaksari Loke- 
svara). 


This baha is also a purely private shrine 
and was founded by Shresthas who obtained the 
services of Vajracaryas from Belakhu (i.e. Ta) 
Baha who still perform the nitya piija each morn- 
ing. Hence it has never had a safgha of ini- 
tiated bare. There are no dated inscriptions at 
the site and nothing is remembered about the 
foundation or history of this shrine. 


13. Co Baha -- Indradeva Saiskarita Sri 
Asanalokesvara Mahavihara* [167] 
Cobhar 


Co Baha situated in the centre of the vil- 
lage of Cobhar above the gorge where the Bagmati 
River leaves the Valley is one of the two bahas 
outside of Patan which, according to Wright's 
Lhronicle, were 1 4g21gamated to the ‘Fifteen 
Bahas' of Patan. It is most well-known as 
the shrine of the third of the four Lokesvaras 
or Matsyendranaths of the Valley, Anandadi. Loke- 
Svara. Most lists give the Sanskrit name of 
this baha as Kacchapala Giri Mahavihara, but an 
inscription at the site gives the name Indradeva 
Samskarita Asanalokesvara Mahavihara. 


The baha is an entirely closed courtyard at 
the very top of the hill and the shrine of 
Anandadi Lokesvara, the kwapa-dya, is a three- 
storied, miltiple-roofed temple. Though the 
shrine forms part of the courtyard it is in fact 
a free-standing temple of imposing size. Of the 
three roofs the uppermost is of gilded copper 
and the others are tiled. From the top roof 
hangs one banner which extends down over the 
lowest roof. 


The entire ground floor facade of the tem- 
ple is covered with imitation brick work done in 
brass repousse which was put up in the time of 
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King Tribhuvan. There are two late Malla stone 
inscriptions near the main door of the temple 
and ten small copper-plate inscriptions posted 
on either side of the main door. There is a 
single doorway into the sanctum surmounted by a 
gilded copper torana showing the five transcen- 
dent Buddhas with Vairocana in the central posi- 
tion and surmounted by a figure of Vajrasattva. 
On the door post immediately below the torana is 
a figure of Amitabha, the Buddha with whom Ava- 
lokitesvara is associated. A chain of sixteen 
bells hangs over the doorway. Two large oil 
lamps hang from the lowest roof down over the 
entryway. Three steps lead up to the narrow 
veranda in front of the shrine, at the top of 
which are two guardian lions flanked by two 
metal banners depicting the sun and moon. To 
the side of each of these banners are two large 
temple bells. Above the brass repousse facade 
can be seen the faces of the yamadita carved on 
the ends of the floor joists. The struts sup- 
porting the lowest roof are a series of unpaint- 
ed, eight-armed figures. The struts supporting 
the second and third roofs are not carved, and 
plain lattice-work grills are set between them. 
Metal banners (halampo) depicting the chatur 
maharaja hang from the four corners of the low- 
est roof. From the corners of the second roof 
hang four wooden vases and from those of the 
uppermost roof hang four brass vases. 


The most striking feature of the temple is 
the great array of pots, pans, and household 
utensils nailed to almost every open space on 
the surface of the temple above the ground 
floor. Though these are a common feature on 
many temples around the Valley, the shrine of 
Aanandadi Lokesvara is certainly one of the most 
profusely decorated ones. Horizontal boards 
have been added between the struts to accomodate 
more of these, and there is hardly any space 
left to hang more. No informants could give any 
reason why there are so many of these at Cobhar, 
but since they are connected with the commemora- 
tion of the dead, and Avalokitesvara is commonly 
invoked by the Buddhists to intercede for their 
deceased relatives one would expect to find them 
on temples dedicated to Avalokitesvara. At Jana 
Baha in Kathmandu such offerings are made, but 
not nailed to the temple. Instead they are 
offered to the deity and then stored in the 
temple above the ground floor. 


The image of Anandadi--also called 
Adinath--Lokesvara stands about three and a half 


feet high and, except for the face, is complete. 
ly covered with garments and various ornaments, 
The face is of clay and repainted annually at 
the time of the bathing ceremony with red colour 
and wide, staring eyes which look up toward the 
heavens. The upward glance, according to infor- 
mantg, indicates where the deity wanted to be 
enshrined, i.e. up on top of the hill. This 
image is the kwapa-dya of the baha and the main 
attraction for the large number of devotees uho 
frequent the shrine. 


The courtyard in front of the temple is 
paved with limestone slabs. Immediately in 
front of the main shrine is a recess for the 
homa fire and to the right of that a raised 
platform with a pedestal where the image of 
Anandadi is placed during the annual dasa karma 
ceremonies. In the centre of the courtyard is a 
stone Sikhara temple dedicated to Gandharvesvara 
(or GandheSvara Vitaraga), whom almost all in- 
formants identify as Shiva. One informant, 
though, said it was dedicated to Vidyaraja, one 
of the eight Tathagatas and some speculate that 
the shrine actually contains a caitya. The 
shrine is kept closed at all times, and it is 
impossible to see into the sanctum. All infor- 
mants agreed that it was indeed unusual to find 
a shrine to a Siva shrine in a baha compound, 
but none could offer an explanation for its 
presence. The sanctum of the temple is supposed 
to open onto an underground passage or cave. 
This passageway is said to lead from the temple 
Compound underground and come out in a cave near 
the Cobhar gorge at the temple of Ganesh (Jala- 
vinadyaka). Informants say that it used to be 
common for people to crawl through this under- 
ground passageway from Jalavinadyaka to the baha, 
but this was stopped some years ago when the 
Passage became too narrow and dangerous. ACc- 
cording to local legend the passage was made by 
Ganesh one time when the other gods held a 
meeting at the baha without inviting him. Ina 
Tage he cut a passage from his temple down by 
the river and came out in the midst of their 
meeting to demand an explanation for their 
failure to invite him. This is a local adapta- 
tion of a common Ganesh legend. Near the steps 
leading into the sanctum is a hole which is 
supposed to go directly into this passage. 
There is a local superstition that if one places 
his ear over this hole he will be cured of any 
ear ailments. 


Three racks of three prayer wheels each are 


The 'Fifteen' Bahas 143 


95. Co Baha [167] 


144 Patan 


‘set into the limestone pavement between the 
Sikhara temple and the main shrine, and below 
the central rack is a stone image of two devo- 
tees. On the opposite side of the gikhara tem- 
ple is a brass repousse dharmadhatu mandala. To 
the side of this is another recess for the homa 
fire. 


The remaining buildings of the courtyard 
comprise storage rooms, a primary school, and, 
in the north-east corner, a room where bhajans 
are sung morning and evening by local devotees 
and people from the city. The bhajan room 
houses three recent and gaudily painted images 
of Buddha, Ram and Krishna. In the south-east 
corner of the courtyard is a stone inscription 
commemorating donors who paid for the renovation 
of the baha buildings in the time of King Tri- 
bhuvan and Prime Minister Juddha Shamsher. 


Outside of the temple complex to the north 
is an open area with several caityas and a 
taised, stone platform where the annual bathing 
ceremonies of Anandadi Lokesvara are performed, 


The sarigha of Co Baha consists of five 
lineages of Sakyas comprising forty members. 
Ritual rights and duties are still calculated on 
the basis of these five lineages. There are 
five elders who govern the sangha, che five 
eldest from each of these lineages. Service in 
the shrine, which lasts for a lunar month--from 
full moon to full moon--is based on a_ rotation 
of these five families. Within the lineage 
service passes by rotation from eldest to young- 
est. 


Co Baha is a popular shrine for the monthly 
observances on astami and purnima. For people 
who perform the astami vrata of Amoghapasa Loke- 
Svara at different temples, this is one of the 
principal shrines for the performance of the 
rite. People also come to perform a vrata on 
ekddasi (the eleventh day of the fortnight) and 
navami (the ninth day of the fortnight). This 
is also a favorite place for the performance of 
a fast in the month of Kartik; and the annual 
festival takes place at the conclusion of this 
fast. 


Of the annual observances at Co Baha the 
most important is the annual bathing and recon- 
secration of the image which takes place in the 
bright half of the month of Caitra. On the 
first day of the bright half of the month the 


image is bathed, first early in the morning in 
the sanctum of the shrine and then again in the 
evening at the bathing platform outside the baha 
complex. The official ceremonies are performed 
by a Vajracarya from Ta Baha [99] in Patan, the 
current dya-pala and four nyekhus from the vil. 
lage of Tasi. After the bathing the hyekhus 
cover the image, take it back to the temple ang 
over the next week they repaint it. On the 
seventh day of the fortnight the image is taken 
out of the temple again and shut up ina smal] 
room for the barha-tayagu or "placing in the 
cave ceremony’. 


On the morning of the eighth day (astami) 
the Vajracarya priest from Ta Baha, one of the 
members of the sarigha of Co Baha, and one member 
of the farmer caste go down to the river to 'get 
the deity.' At the time of the bathing when the 
spirit of the deity is removed it is not placed 
in a water pot as at Ta Baha or Jana Baha in 
Kathmandu, but is considered to simply go away, 
He has to be re-captured and brought back. The 
ceremony commemorates an event recounted in the 
legends. According to these legends the image 
was originaly enshrined up-stream and thrown 
away. It came floating down the river and was 
rescued by a Vajracarya who enshrined it on top 
of the hill. So each year they go back to the 
river to caputre Anandadi again. This ceremony 
attracts a large number of people from all over 
the Valley. 


. wnen chey arrive at the river the three men 
take a ceremonial bath and the Vajracarya places 
milk, curds and honey in a kalasa and places a 
jasmine flower on top of it. The kalasga is then 
placed in the water so that the deity can enter 
it. According to some, the deity should enter 
the kalasa in the form of a bumble bee; others 
say that he comes in the jasmine flower. when 
the kalasa is placed in the water, the jasmine 
flower falls off and comes floating back into 
the kalaSa. With much merry-making and ceremony 
the kalaga is then removed from the water and 
Placed on a small platform where it remains 
throughout the day so that the people can wor- 
ship it. The Vajracarya offers a bali puja to 
the deity and private groups perform their oun 
devotions either by themselves or under the 
direction of their family priest. 


About five in the evening a procession 
forms up and the kalaSa is escorted up to the 
baha on top of the hill. Then the reconsecra- 


tion and dasa karma rituals are performed in a 
ceremony that lasts all night. On the following 
day after a brief procession three times round 
the sikhara temple in the centre of the courts 
yard, the image is placed back in the temple. 


The lineage deity of the sangha 1s an un- 
named deity situated in an open space outside of 
the baha called dequ-dya khya. No one was able 
to give a name for this deity nor is there any 
recollection of the deity having been brought 
from somewhere else. The baha still has some 
income for the performance of the annual rituals 
of Anandadi Lokesvara. 


There are several legends which tell of the 
history of this baha and the cult of Lokesvara. 
Little of historical value can be gleaned from 
these legends other than the tradition that 
there was once a ratha jatra of Anandadi Loke- 
Svara as of the LokeSvara of Bungamati and Jana 
Baha in Patan. Three of the 'modern chroni- 
cles' mention the cult of the deity. The ‘Nepal 
Desko Itihas’ claims that Gunakaémadeva inaugu- 
rated the ratha jatra of Adinath Lokesvara in 
the year Kaligat 3834 (A.D.733), because Adinath 
was Fgpsidered to be the guru of Matsyendra- 
nath. The 'Bhaga VamSdvali', after describ- 
ing the inauguration of the cult and jatra of 
Seto Matsyendranath in Kathmandu, says that from 
very early times there had been a ratha jatra of 
Anandadi Lokesvara of Cobhar during which the 
image was taken to Deo Patan. After the inaugu- 
ration of the cult of Seto Matsyendranath, the 
ratha of Anandadi Lokesvara was brought annually 
to Asan Tole and there was a jatra of the two 
images there for three days beginning on 
eighth day of the bright half of Caitra. 
Padmagiri's Chronicle claims that during the 
time of the 'Thakuri’ king Vrsadeva the Bud- 
dhists had taken over Pasupatinath and used to 
serve as pujaris in the temple. During the 
period they used to bring the image of Lokedv 
from Cobhar to PaSupatindth on ἃ ratha. 
Given the unanimous tradition, there may well 
have been such a ratha jatra and it is entirely 
credible that it was abandoned because of the 
difficulty of dragging the ratha across the 
Tiver to Kathmandu or Deo Patan. 


The earliest document to mention the baha 
or cult is a palm-leaf grant issued by the 
mahapatras of Patan granting land for the per- 
formance of the bathing, Garemony of Srimat Sri 
Sri Cobahara in N.S.676. The oldest inscrip- 
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tion Found at the temple itself is dated 
N.S.761. The inscription is in two parts, 
the first part Sanskrit the second part mixed 
Sanskrit and Newari. It begins with a saluta- 
tion to 'Lokesvara, the embodiment of compas- 
sion, the one who is foremost among many Bud- 
dhas'. There follows a prayer that Lokesvara 
defend the minister Harisankara. On the tenth 
day of the bright half of the month of Jyestha 
the minister offered a golden kalaga and a ban- 
ner to the temple which had just been repaired. 
The Newari section of the inscription states 
that on this day, after the three-storied temple 
was built to replace an old one (or repair an 
old one), an ahordtra homa sacrifice was per- 
formed for the offering of a golden finial. At 
this ceremony King Siddhi Narasimha and his son 
Srinivasa Malla were present. The inscription 
specifies the amount of curds, ghee, honey and 
raw sugar that are to be offered at the annual 
bathing ceremony. There follows a list of lands 
offered to the guthi to ensure the continuation 
of the ceremonies, and finally the names of 
certain Bare who are charged with caring for the 
shrine. It ends with a warning that if anyone 
damages the temple he will be quilty of the five 
great sins; those who care for the temple will 
reap great merit (punya). 


The Thydsaphu ἢ, cited by Ὁ. ἢ. Regmi, 
notes that on the first day of the bright half 
‘of the month of Caitra in the year N.S.784 the 
bathing ceremony of Sri Sri Sri the god of Co- 
bahal, took place. Another copper-plate 
inscription put up in the year N.S.874 replaces 
an earlier damaged inscription of N.S.801. The 
earlier inscription concerned the bringing of 
water for the annual bathing ceremony from a 
place called Thasimaba. Money is to be given 
for the fetching of water and a request is made 
to the king, Srinivasa Malla, and his minister 
Bhagiratha Bhaiya to forbid people to take kali- 
mati from the channel where they get water for 
the bathing. A gothi of seven members was set 
up to see that the prescriptions were carried 
Cube The igity is referred to as Sri Sri §ri 
Lokesvara. 


There is a copper-plate inscription dated 
N.S.880 at the temple of Anandadi and a copy of 
the same at the temple of Ganesh down by the 
river. This inscription put up by king Vigvajit 
Malla and his mother, Harsalaksmi, forbids the 
cutting of trees on the hill side. Except for 
dead trees and dry branches, no one is permitted 
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to cut firewood in the area without the permis- 
sion of these two. Anyone who dares to cut 
trees should consider that by doing so he has 
inflicted a wound on the bodies of Ganesh and 
Sri Sri Sri Avalokitegvara. The gourtier Devi- 
das Bhdéro is cited as a witness. 


14. Oau Baha — Rudradeva Gargagotra Varma 
Samskarita Dattanaéma Mahavihdra [39] 
Dau Baha Tole 


Dau Baha is located in an entirely closed 
_ courtyard just off the main road leading to the 
Patan Darbar. The bahd has a well-preserved 
kwapa-dya shrine. The entrance to the shrine is 
marked by two stone lions over which is an 
archway of metal lamps. The door of the shrine 
is finished in repousse metal and surmounted by 
a repousse torana with an image of Mahavairocana 
in the centre with one face and eight hands 
flanked by two one-faced, six armed figures. 
Above are the other four tantric, transcendent 
Buddhas, each with one face and eight arms. On 
either side of the doorway are metal repousse 
images of Sdriputra and Maudgalyayana, and two 
metal flags. At the far ends of the facade of 
the ground floor are two stone images erected in 
N.S.1103 (1983). The one on the left is Amogha- 
pasa Lokesvara, the one on the right is a six- 
armed image of Lokesvara with the rosary, a 
triple flower, and varada mudra in the right 
hands and a trident, book, and varada mudra in 
the left. The shrine contains an image of Akso- 
briya facing north. 


Above the shrine is the usual five-fold 
window flanked by two small windows. Above the 
central window is a small torana depicting the 
Buddha (Aksobhya), the Dharma (Prajfiapdramita), 
and the Sargha (Avalokitevara). Above this is 
a row of frescoes depicting the five transcen- 
dent Buddhas and two other figures. The top 
storey has two large windows on the side and a 
projecting balcony in the centre behind which 
has been set an old wooden toraga which is 
partly hidden but seems to have the same figures 
as the newer metal one, probably the original 
toraga which the metal one replaced. The tile 
roof is surmounted by a bahi style tower which 
is topped by a single, golden finial. In the 
courtyard are five votive caityas and two stone, 
dharmadhatu manpdalas. At the entryway to the 
baha is a rest house which has images of 
Mahakal, a four-handed Mafijusri and Ganesh. 


The sangha of this baha at the present time 
consists of only thirty Vajracaryas. The custo- 
mary rituals are performed in turn by these 
Vajracaryas. The sangha is governed by ten e)- 
ders. Both Barechuyegu and Acaluyegu initia- 
tions are performed here for the sons of the 
members of the safgha. The lineage deity of the 
sangha is the Swayambhii Mahdcaitya, που 
‘brought’ to a caitya outside the b&ha to the 
north and worshipped annually there. The annual 
festival of the baha takes place on the tenth 
day of the dark half of the month of Mangsir, 
According to informants the baha no longer has 
any income. 


At the present time this main baha has only 
one branch, cited below. Vajracarya informants 
at Dau Baha also claimed Yoku Baha [40] as a 
branch of this baha, However, Sakya informants 
at Yoku Baha say that they have πὸ connection 
with Dau Baha, they perform their initiations 
separately, mever act as dya-palas at Dau Baha, 
and in fact they say they no longer even call 
Dau Bahé Vajracaryas as priests, though they did 
in the past. Some said that they were original- 
ly part of the Dau Baha sangha, but broke off 
because of some long-forgotten quarrel. How- 
ever, even this is doubtful as their lineage 
deity is not the same as that of Dau Baha. (See 
the section below on Yoku Baha.) 


Little is known about the history and foun- 
dation of this main baha, other than the tradi- 
tion that it was founded by this Rudradeva Va- 
rma, presumably in the Thakuri period. The 
oldest inscription at the site is fgynd on the 
old toratia which is dated N.S.706. Nothing 
now preserved in the courtyard would suggest a 
great antiquity for this bahd. According to 
Wright's Chronicle this was one of the bahds 
which existed at the time of King Siddhi Nar i 
mha Malla and for which he formulated rules. 


8. Jog Dhusa Baha -- Jagajyoti Vihara [43] 
Vau Baha Tole 


This is ἃ small modern shrine set in the 
centre of a water-logged courtyard deep in the 
maze of courtyards between the Bu Saha and Dau 
Baha ‘areas. The shrine which houses an image of 
Aksobhya facing east, has lattice work doors and 
a bell-shaped top. On either side of the shrire 
are images of Ganesh and Mahakal. Over the door- 
way of the shrine is a small torana depicting 
Aksobhya flanked by two attendants. In front 


147 


Bahas 


The ‘Fifteen 


Dau Baha [39] 


96. 


Jog Dhusa Baha [43] 


97. 


148 Patan 


of the shrine is a stone votive caitya. Infor- 
mants say that the shrine was actually built by 
people from Ha Baha [24] and the caitya by 
people from Dau Baha, but the nitya puja is 
performed now irregularly and only by people 
from Dau Baha. There is no longer any sangha as 
such. The baha has no annual festival and no 
income. Near the shrine is an inscription dated 
N.S.975 and a small bell dated N.S.972. 


15. Ha Baha -- Sri Laksmi Kalyana Varma 
Samskarita Ratnakara Mahavihara [24] 
Ha Baha 


Ha Baha, also known as Hakha Baha or Hatako 
Baha, is one of the few bahas in Patan to retain 
the complete architectural structure of a baha; 
and the beauty and integrity of the buildings 
has been preserved by the fact that there is no 
one living in the baha compound itself. The 
street entrance is a solid brick facade with a 
single opening into the baha compound. The 
doorway is marked by two large, painted stone 
lions, and surmounted by a stone toraja depic- 
ting the five transcendent Buddhas in their 
tantric form with Mahavairocana in the central 
position. Below these five figures are a four- 
handed MafijuSri and an eight-handed, three-faced 
Mahdmafi juSri. Below these are two salabhah jika 
figures. This stone torana forms an archway 
right round the door rather than being a single 
Panel above the door. The ground floor of the 
outer facade is entirely blank except for two 
small, false windows on either side of the door- 
way, the left one of which has a wooden image of 
a four-handed MafijuSri and the right one a woo- 
den figure of a seated Avalokitesvara. The 
second storey is pierced by several large, lat- 
tice windows. The whole of the facade and the 
tile roof above it were renovated in 1983. 


The shrine of the kwapa-dya opposite the 
entrance is an imposing structure of three 
storeys plus two further stages, each with a 
tile roof. The doorway to the shrine is marked 
by two large brass lions mounted on stone bases 
supported by crouching elephants. Riding on 
each of the lions is a bodhisattva figure with a 
sword ona lotus in his right hand and trident 
on a lotus in his left hand (Simhandda Lokesva- 
ta). Over the elephants is an archway of oil 
lamps finished in repousse metal with figures of 
the five transcendent Buddhas plus Sadakasari 
Lokesvara and Prajfhaparamita embossed on the 
surface. The doorway of the shrine is flanked 


by repousse images of Sariputra and Maudgalyaya~ 
na. The doorway is elaborately carved and fin- 
ished in repousse metal. Above it is ἃ copper 
repousse torana depicting the Buddha (Aksobhya), 
the Sangha (Prajfhaparamita) on the right, and 
the Sangha (Sadaksari Lokesvara) on the left, 
At the very top of the torana is an image of 
Vairocana. On either side of the toraga are 
brass flags. The image of the kwapa-dya is a 
large metal image of Aksobhya facing north. Set 
into the facade of the ground floor are two 
images of Mahakal and at each end of the facade 
is asmall shrine. The one on the east is ἃ 
four-armed figure of Mafjusri, surmounted by a 
small torama depicting Vajrasattva and the one 
on the west an image of Padmapani Lokesvara 
painted in gaudy colours and surmounted by a 
small torama showing the Buddha (Aksobhya), the 
Dharma (Prajhaparamité), and the Sangha (Padma- 
pani Lokegvara). This image is of wood and 
reputed to be older than the image of Bungadya. 


At the level of the first storey is the 
usual five-fold window, finished in repousse 
brass and with images of the five transcendent 
Buddhas set into the sections. Above this is 
another panel of similar figures, this time 
seven, the transcendent Buddhas flanked by Pra- 
jfiaparamita and Sadaksari LokeSvara. Above this 
panel of seven is another window with a figure 
of Vajrasattva set into it. Above this window 
is another small brass torana depicting Vajrasa- 
ttva. Above this are three small windows. 


The first roof is supported by six multi- 
armed struts across the front and two sardulas 
at the corners. The whole of the facade of the 
lower three storeys has been faced with multi- 
coloured, ceramic tiles. The storey above the 
first roof has three small openings and a plain 
brick facade with the windows outlined in white. 
The second roof is supportred by two-armed fig- 
ure struts right round. At the top of the 
second roof, resting against the wall of the 
very top storey are three, large brass caityas. 
The top storey is a repetition of the one just 
below it. The top roof is supported by a series 
of carved struts right round, and from the edge 
of this roof hangs a series of small bells. The 
top is crowned by another three brass caityas. 


The shrine of the kwapd-dya occupies the 
whole of the southern wing of the quadrangle. 
At either end of this wing is a doorway leading 
to the compound behind. The western doorway is 
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surmounted by an eJaborate wooden torana depic- 
ting a host of tantric deities with Mahavairoca- 
na in the centre. The eastern doorway is sur- 
mounted by a torama depicting the Kumari stand- 
ing ina dancing posture on her vehicle, the 
peacock, and flanked by a dancing Mah&ak4l and a 
dancing Ganesh. The eastern arm of the quad- 
Tangle has an open veranda in the centre flanked 
by two store rooms. The western arm has an open 
veranda flanked by a room containing an image of 
Amoghapasa Lokegvara at the northern end and 
another shrine at the southern end. This shrine 
contains three large stone images: Vajrasattva 
flanked by Mafiju$ri and Basundhara. This shrine 
is enclosed with finely carved lattice work and 
surmounted by a recent and well-carved triple 
torana. The central panel has Mahavajrasattva 
in the centre surrounded by nine other tantric 
deities. The right panel depicts Mahamamjusri 
and the left panel depicts Basundhara. The 
northern wing has the entryway flanked by two 
open rest houses with storerooms at the end. 
One of these is used to store the baha's two 
images of Dipankara, which are exhibited during 
Guhld and at the five-yearly Patan Samyak, and 
several bits and pieces of old wooden images. 


In the courtyard is an array of mandalas 
and caityas. Directly in front of the shrine is 
a large, white-washed caitya of Licchavi style. 
East of the caitya ina line are: a bell 
(N.S.992), a mapdala (N.S.1073), anda votive 
caitya (N.S.1081). In a line from the white- 
washed caitya stretching north are: two stone 
figures kneeling and facing the caitya (devotees 
who donated these figures of themselves in 
N.5.879), a large, brass dharmadhatu mandala 
mounted on a stone base (N.S.1018), a small, 
stone votive caitya (dated, but illegible), a 
mounted vajra (N.5.1046), a mandala (N.S.1060), 
and a second mandala (N.S.1064). 


Outside the baha to the west is an open 
area with four votive caityas in a line and a 
stone dharmadhatu mandala. The southern-most 
caitya is dated N.S.1001, the next one 8.5.2035, 
and the other two are undated but surely from 
the Malla period. 


According to tradition this baha was moved 
from its original site in the area of the Patan 
Darbar to its present location in the time of 
Siddhi Narasimha Malla (N.S.738-713; see histori- 
cal section below). The saftgha consisted of 
three lineages, one of Vajracaryas, and two of 


Sakyas. When the baha was moved the Va jracaryas 
elected not to move to the new site, left the 
sangha and joined the sangha of BU Baha [51]. 
(See the section on Bu Baha.) Siddhi Narasimha 
offered to raise the remaining two lineages tp 
the status of Vajracaryas, and one lineage ac- 
cepted the offer. Its members were then given 
the Acaluyegue. This, however, was resented by 
the other Vajracaryas of Patan who referred to 
them as balan-acarya, i.e. [Vajra]acarya by 
[the] force [of the king]. As a result no one 
in Patan would accept these men as priests, 
they have never had any jajamans (clients), and 
other Vajracaryas in Patan will not accede to 
marriage relations with this lineage. At the 
present time the Sakya lineage has almost died 
out so that the sangha consists of 189 Vajraca- 
ryas and one Sakya, an old man who has no sons, 
but who has recently adopted a Sakya boy who 
will be able to carry on his lineage (and be 
heir to his rights, duties and property). The 
baha keeps a roster of the elders and all the 
members of the sangha, the few inactive members 
separated from the rest at the bottom of the 
list. The members of the sangha take turn 
acting as dya-palas, performing rituals three 
times a day: in the early morning (the nitya 
puja), in the mid-afternoon (2-3PM), and again 
in the evening (the adrati pija). Service in the 
temple is for a lunar fortnight and passes by 
seniority through the roster of the initiated, 


The annual festival of the baha takes place 
on the first day of the bright half of the month 
of Mangsir. The annual festival is hosted by 
four of the members of the sangha on 8 rotation 
basis, and there are still two and a half ropa- 
nis of land to support this festival. There 
also used to be an annual festival in which all 
those children who had undergone their rice 
feeding ceremony within the past year were fed 
in the month of Baisakh, but this festival has 
been combined now with the one annual festival. 
The Vajracaryas also have an acarya githi which 
has an annual meeting and feast. The Vajraca- 
ryas also perform a homa puja once a month to 
the agam deities. 


One of the main features of the life of 
this safgha is the worship of the Patan Royal 
Kumari (Living Goddess),, who is always selected 
from one of the families of Ha Baha and whose 
official residence is in quarters directly be- 
hind the baha@ complex. The girl is selected in 
much the same way as the Royal Kumari of Kathma- 


ndu, the first selection being made by the 
priest of the Taleju temple in Patan, who nar- 
rows the field to a few girls. The final selec- 
tion is made by the current Royal Preceptor 
(Bada Guruji) to the King of Nepal. The Kumari 
is usually initiated on the eighth day of Da- 
sain, but another date may be chosen if there 
would be no Kumari for other important festi- 
vals. This Kumari is less a full-time goddess 
than the one in Kathmandu and lives at home with 
her family, but must receive special treatment 
and be worshipped each day (the nitya puja) by 
someone, usually her father. Others may also 
come for this daily puja, but the custom is 
dying. The girl's mother must look after her 
ritual needs and care for her impressive collec- 
tion of ritual jewelry. There are four festi- 
vals in the year which the Patan Kumari must 
take part in. First is the annual festival of 
Bungadya (Rato Matsyendranadth). She appears on 
her throne on the day the two rathas (of Matsye- 
ndranath and Minnath) enter the city of Patan, 
on the day of the Ga Baha Jatra, on the day of 
the Lagan Khel Jatra, on the day when the ratha 
is pulled to Jawalakhel (when she sits in the 
Kumari Pati half way along the road to Jawala- 
khel), and finally at the showing of the bhoto, 
when she is again enshrined in a p&ti near the 
ratha. Secondly she is publicly worshipped at 
the time of Dasain when she is worshipped as 
Ourga in much the same way as the Kumari of 
Kathmandu. Thirdly during the sacred month of 
GuRla she is enthroned in Ha Baha on three 
separate occasions: on the day of Paficadana, on 
the day after the fullmoon, and on the day of 
Mataya (the day when the devotees in Patan visit 
all of the caityas in one day's frantic pro- 
cession). Thirdly, in the month of Bhadra on 
Gatila (a day of fasting) three goddesses are 
worshipped on one day: jBasundhara, Kumari and 
Mahdlaksmi., On this day the Kumari is worship- 
ped in her agam where she sits on her throne 
flanked, by pictures of Vasundhara and Mahala- 
ksmi. 


The governing body of the sangha consists 
of ten elders with one extra chosen in reserve 
who acts as a helper to the others. The head 
elder also functions as CakreSvara. As a matter 
of fact all of the elders at the present time 
are Vajracaryas, but Sakyas are eligible for all 
posts except that of Cakregvara. The one re- 
maining Sakya has retired because of age. 


Both Barechuyegu and Acadluyegu initiations 
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are performed here for the sons of the members 
of the safigha. The lineage deity of the Vajra- 
caryas of the sangha is an image of Padmapani 
Lokesvara (Karunaémaya) originally located at 
Phandole but now worshipped at the bahd. The 
one Sakya performs his lineage deity puja in the 
agam of the baha. (I was unable to obtain any 
explanation for this. 'He has always done it 
there.' Does he do this for convenience because 
he is so old; or did this lineage always have a 
different lineage deity?) The elders meet once 
a month on the fullmoon day for an agam puja and 
again on the tenth day of the dark half of the 
month for a feast. 


This b&ha still has a considerable income. 
They have some sixty ropanis of land, much of it 
now city land which brings in a good return in 
rent from buildings. They sold off one plot of 
land next to the baha and invested the money in 
the bank (to which they sold the land); this 
long term investment also brings in a fair in- 
come. 


Wright's Chronicle has two references to 
this baha. The first is from the time of La- 
ksmikamadeva I. 


Bho j-deva's son Laksmi kama-deva reigned 
22 years. This Raja, thinking that his 
grandfather had acquired so much wealth and 
conquered the four quarters of the world 
through the aid of the Kumaaris, resolved to 
do the same. With this intention he went to 
the Patan Durbar, and having worshipped as 
Kumari the daughter of a bandya [Bare], liv- 
ing in a bihar near the Durbar, known by the 
name of Laksmi-barman, he erected an image of 
Kumari and established the Kumari puja. 


This Laksmi Kamadeva is known to have ruled 
from about N.S.135-159 and he did in fact suc- 
ceed Bhoja Deva. The citation implies that the 
baha had existed for some time prior to the 
reign of this king. Another interesting fea- 
ture, is the reference to the official founding 
of the cult of the Kumari at this baha. The 


‘second reference comes from the time of Siddhi 


Narasimha, the first of the kings of the sepa- 
tate kingdom of Patan. 


There was a bihar, mamed Hatko Bihar, 
built by Laksmi-kama-deva, near the Mula-chok 
of the durbar. This bihar Siddhi-Narasimha 
caused to be pulled down and rebuilt near 
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Gaubahal. He placed an image of Siddhi- 
Ganesha and one of Narasimha at the corner, 
and extended the durbar over the ground thus 
obtained. Seeing that there were not carpen- 
ters enough in the town, he made Bandyas take 
up the trade and assigned guthis to the Nai- 
kyas to give, bhem a feast on a certain day of 
every year. 


The area of the darbar referred to is the 
Sundari Chok containing the royal bath, which 
wag. constructed at this time and still has the 
two above images at the entryway. Several 
people have expressed to me their doubts about 
this whole story. However, I have seen no evi- 
dence to disprove it and a number of confirming 
factors. Firstly, there is nothing at the pre- 
sent Ha Baha complex that pre-dates the time of 
Siddhi Narasimha, with the possible exception of 
the white-washed caitya of Licchavi style. 
This, however, may have been moved with the 
baha, or may have already been on the site, a 
relic of a defunct Licchavi vihaéra or shrine. 
Secondly, is the consistent tradition in Patan 
that the baha was moved at that time and the 
still current customs that reflect this event: 
the tradition of the Vajracaryas leaving the 
sangha and joining Bu Bahd, confirmed by the 
current customs of Bu Baha, the raising of fhe 
Ha Baha Sakyas to the status of Vajracaryas. 
People also cite the name of the baha as a proof 
of its former location. Ha or Hakha Tole is the 
area near the Patan Darbar and nowhere near the 
present site of the baha. The name, according 
to tradition, is derived form the fact that a 
small stream, named Ha Khusi (the River Ha) used 
to run in front of the present site of the 
darbar. The earlier form of this name, however 
is Hatako. There is one early reference to the 
existence of this baha contained in one of the 
land deed documents in the cache found a few 
years ago at Uku Baha. In N.S.269 a piece of 
land was sold, and in describing its boundaries 
the document notes that the said piece is bor- 
dered on the west by the land, φῇ one Sri Udaya 
Pala Varma of Hatako Vihdra. Another land 
deed from N.S.505 also refers to Hatako Vihara, 
but gi ὃ το indication of the site of this 
vihara. The earliest dated piece in the pre- 
sent complex is a bell dated N.5.776, which 
falls within the reign of Siddhi Narasimha. The 
struts of the present shrine are dated Nop, 788, 
just after the reign of Siddhi Narasimha. To 
my knowledge, however, there are no extant in- 
scriptions or contemporary documents which des- 


cribe the transfer of the site of this baha; for 
this one must rely on the oral tradition and the 
chronicles. 


At the present time this baha has no offj- 
cial branches, but there are three small private 
branches. 


a. WacheN Nani Bahadcd -- Dhanavata Simha 
Vihara [25] Wala Tole 


This small branch, situated is a smal} 
courtyard directly behind Ha Baha, is only a 
small modern shrine set against the north wal) 
of the quadrangle. The shrine has an image of 
Aksobhya facing north. There is nothing else in 
this courtyard, though the courtyard directly to 
the north has a caitya, and there is a large 
caitya in the open space to the south. The 
sangha of this branch consists of seven house- 
holds of Vajracaryas from Ha Baha. The nitya 
puja is performed each morning by whoever is 
available. The annual festival of the branch is 
observed on the full moon day of Aswin, but only 
three of the households now take part in the 


festival. The sangha has one elder, but no 
income. Nothing is known about the history or 


foundation of this branch, and there are no 
inscriptions in this courtyard. Surely, in its 
present form the shrine is a twentieth century 
structure. 


b. Jyena Baha -- Sri Jhana Nama Vihdra [26] 
Jyena Baha Tole 


At the present time this branch is nothing 
but the remains of a baha. The first time I saw 
the site it was a deserted, grassy area with the 
ruins of buildings around the edges and in the 
centre a Licchavi style caitya and a stone ma- 
ngala, plus two modern Hindu temples, one con- 
taining an image of Narayana and the other an 
image of Krishna. Now most of the plot has been 
sold off and a new, modern house constructed on 
it, so that all that remains is the caitya, the 
mandala, and the two small shrines on a tiny 
plot of land. This was a branch of Ha_ Baha, 
perhaps finally abandoned after the earthquake 
of 1934, The sangha consisted of one household 
from Ha Baha, which still exists as a separate 
unit, has one elder and whose members still 
occasionally do puja at the caitya and still 
celebrate the annual festival of the baha on the 
fullmoon day of Aswin. Except for this, the 
site has been abandoned. The baha has no in- 
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come. There are no inscriptions at the site but 
informants say that this branch pre-dates the 
transfer of Ha B&ahd to its present location. 
The existence of a Licchavi style caitya here 
tends to confirm this. 


c. Wala Baha Dhatu Nani -- Yanta Vihara [42] 
Dau Baha Tole 


This tiny branch contains a small, modern 
shrine set against one wall. To the sides of 
the shrine are images of Mahakal and Ganesh and 
there is a small dharmadhétu mandala in the 
courtyard. Over the shrine, which contains an 
image of Aksobhya facing north, is a small tora- 
ga depicting Aksobhya flanked by a darpana and a 
stylized caitya. Above the torana is a triple, 
brass umbrella. The sangha of this branch con- 
sists of one household of Vajracaryas of Ha 
Baha, one member of which performs the nitya 
puja each morning. The shrine has no annual 
festival and no income. There are no inscrip- 
tions here, but the shrine in its present state 
is certainly a twentieth century construction. 


16. BU Baha -- Vidyddhara Sarma Samskarita 
YaSodhara Mahdvihdra* [31] 
BU B&hd Tole 


BU Baha is perhaps the best example of an 
extended baha complex. The entirely enclosed 
quadrangle, which lies off the main road to the 
Patan Darbar in the Ga Baha area, is nearly as 
large as a football field, about 42 yards by 83 
yards. The area is entirely too large to have 
ever been enclosed by a single architectural 
structure. One enters the baha through a door- 
way marked by two large stone lions and a plaque 
giving the Sanskrit and Newari mame of the baha; 
this opens on to the southern side of the com- 
plex. To the right as one enters is a rest 
house with a large, but unfortunately damaged 
Malla periog inscription and an image of Ganesh 
to the side. To the left as one enters is the 
shrine of the kwapa-dya, an elaborate and well- 
preserved structure. The main part of the 
building is of three storeys surmounted by a 
tile roof above which is another stage contain- 
ing a sort of completely open balcony which has 
windows and outward slanting walls, in place of 
struts, which support the second tile roof. 
Above the top roof are five finials; and one 
long metal streamer, with images of three of the 
Buddhas and Amoghapdsa Lokesvara, hangs from the 
top of the roof to the door of the shrine. The 


upper balcony is similar to the architecture of 
a satal such as Simha Satal in Kathmandu. The 
building is so constructed that the lower roof 
is just above the roof level of the other build- 
ings around the quadrangle, making the shrine 
the most prominent building in the complex. 


At the foot of the steps leading up to the 
shrine is an archway of votive lamps done in 
repousse brass with a small image of Aksobhya at 
the top. At the base of this arch are brass 
figures of Sariputra and Maudgalyayana and be- 
hind the arch two, large metal lions. Flanking 
the doorway of the shrine itself are two more 
images of Sdariputra and Maudgalydyana. The 
doorway itself is elaborately carved and sur- 
mounted by a repousse torana the central figure 
of which is a standing figure of Mahavairocana 
flanked by standing figures of Maha-aksobhya on 
his right and Maha-amitabha on his left. Above 
these figures are the other two tantric Buddhas 
in a seated posture. An outer circle depicts 
six bodhisattva figures surmounted by Mahava jra- 
sattva. The kwapa-dya is a large seated image 
of Amitabha covered with a gilded cope. Above 
the torana is the usual five-fold window but 
with the trim finished in repousse metal and 
images of the five transcendent Buddhas set into 
them, with Vairocana in the central position. 
Above this window is another small torama depic- 
ting the Buddha (Amitabha), the Dharma (Prajha- 
paramita) on his right and the Sangha (Sadakasa- 
ri Lokesvara) on his left. S8etween this torana 
cand the next storey is another similar panel of 
seven deities, the five transcendental Buddhas 
with Vairocana in the centre flanked by two 
images of Tara. Above these to the right and 
left are two repousse plaques of salabhaft jika 
figures. Above them in the centre of the facade 
is an image of Aksobhya and above this 8 small 
torana depicting Vajrasattva. The whole of the 
facade of the shrine is covered with gaudy, 
milti~coloured ceramic tile. The lower roof is 
supported by six struts depicting multi-armed 
deities and from the underside of the roof hang 
ten halampos depicting various buddhas and bo- 
dhisattvas. 


The large quadrangle has an array of 
shrines and caityas. See the accompanying dia- 
gram for the position of these. 1) A vajra 
mounted on a low pillar with an inscription 
dated N.S.1002. 2) A large dharmadhatu mandala 
in repousse brass mounted on a stone base.  Be- 
tween 1 and 2 is the ksetra-pala. 3) A small, 
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enclosed, cemented shrine facing east housing a 
brass image of Namasangiti. The top of the 
shrine ends in a stylized caitya. 4) A small, 
Sikhara style temple constructed after the fash- 
ion of the Radhd-Kri¢hna temple in Darbar 
Square. Facing the east in this shrine is a 
two-armed image of Mafjusri showing the dharma- 
cakra mudrd and holding the stem of a lotus -n 
each hand. The right lotus has a sword and the 
left lotus a book, the PrajRaparamita. This 
image is of brass, and around it in stone are 
small figures of Aksobhya, Ganesh, Mahakal and 
Prajfaparamita. Above the main shrine are the 
four transcendent Buddhas. On the north side of 
the shrine is an inscription dated N.S.793 and 
giving the Sanskrit name of the baha, YaSodhara 
Mahdvihara. 5) A stone votive caitya. 6) A 
cemented, stone votive caitya. 7) A modern 
shrine of Basundhara, facing east and dated N.S. 
1077. 8) An elongated caitya, rather like a 
pillar with a caitya top. Around the lower part 
of the stone pillars are images of a standing 
Buddha showing the visvavyakarana mudra (east), 
Vajrapani (south), Padmapani Lokesvara west), 
and Mafjusri (north). 9) A stone votive caitya 
on a stylized lotus. 10) A stone, dharmadhatu 
mandala on an eight sided base dated N.S.10?7. 
11) A large, white plastered caitya and a bell 
with an inscription dated N.S.777. 12) A vo- 
tive memorial pillar set into a turtle base from 
the time of King Tribhuvan. 13) A second vo- 
tive memorial pillar set into a turtle base and 
dated N.S.1050. 14) A plain Sikhara type tem- 
ple about nine feet tall. 15) An enclosed, 
cemented shrine containing a stone image of 
Dipafkara Buddha. 16) A stone votive caitya. 
17) A large, plastered caitya. 18) A stone 
dharmachaétu mandala. 19) A small shrine, fin- 
ished in metal repousse work and containing an 
image of Amitabha Buddha facing west. The top 
of the shrine ends in a caitya. 20) An image 
of Ganesh. 21) A partially enclosed room with 
a raised floor used for the chanting of the 
scriptures or bhajans and containing three large 
stone images: Vajrasattva flanked by Basundhara 
on his right and Manjugri on his left. 


Around the expansive quadrangle is a conti- 
nuous line of houses, all inhabited by the mem- 
bers of the sangha of this baha. There are 
several openings off the north side of the quad- 
rangle which lead on to a rabbit warren of small 
courtyards and several branch bahds spreading 
toward the north. Nearly all of the members of 
the safigha of over two thousand Bare and their 


families live in this complex, making Bu Baha a 
community within the community of Patan which is 
larger than many of the villages of the Valley. 


Wright's Chronicle contains a legend about 
the history of this baha: 


In the reign of this Raja [Sankaradeva], 
some people, from a village named Jhul, had 
gone to the Gaur country(Bengal) and lived in 
a city named Kaphi, whence several persons 
returned to Jhul. These men performed yagya 
daily in a hollow consecrated place, where a 
Perpetual fire was kept alight. .. . One of 
these Brahmans, having no lawful wife, took 
with him a Brahmani widow, mamed Yasodhara, 
instead of his wife; and one day, as he was 
performing the yagya, the fire increased, and 
after burning him up, consumed the whole 
village... . 

At the time when the village of Jhul was 
burning, Yasodhara, the Brahmani widow, fled 
to Patan with a small model of a chaitya, the 
book Pragyd-paramita (written in golden let- 
ters in Vikrama-sambat 245), and her infant 
son Yasodhara. She repaired the bihar in 
Gala-bahal, built by Bidyadhara-barma, and 
Placed the model chaitya inside the one in 
the bihar. She caused her son Yasodhara, 
after his chura-karma, to be made a bandya 
{i-e.bare]; and in order to conceal this from 
her relatives, who were Agnihotris, she did 
not allow the ceremonies attending the chura- 
karma to be performed in front of the Agama- 
devatas of the bihar. To this day the ba- 
ndyas of this bihar follow this custom. In 
other bihars the custom is different. Pre- 
viously this bihar was called Bidyadhara- 
barma-sanskarit-maha-bihar, but after the 
chura-karma of Yasodhara it became known as 
Yasogbgra-maha-bihar, and also 85 Buya-bd- 
hal. 


There was a king from the 'Thakuri Period' 
known as Sankapadeva and we have one firm date 
for him, N.S.40 


This story is still current among the mem- 
bers of the sangha and is reflected in the 
customs pertaining to the life of the sangha. 
As they tell the story the baha was founded by 
Vidyadhara Sarma or Barmu (the Newari word for 
Brahman, not Barma or Varma which would not be a 
Brahman name). He was one of two Brahman broth- 
ers who came to Patan, The two brothers planted 


three trees in Patan, one at Bu Baha (which 
people will still show you), one at the Agni 
Math, and one in Kwalakhu Tole near Kwa Baha. 
One of them founded (or settled at) the Agni 
Matha in southern Patan where he and his descen- 
dants carried on their devotions as Agnihotras. 
(The vedic fire sacrifice, as opposed to the 
usual more tantric homa ritual usually performed 
by brahmans today, is still performed there 
daily by a rajopadhyaya brahman, one of the two 
places {8 Nepal where such a sacrifice 15. per- 
formed. ) The second brother Vidyadhara was 
influenced by the Buddhist religion and took the 
tantric initiation of a Vajracarya. He found- 
ed this vihdra which then bore his name, but 
because he feared the wrath of his brother and 
other relatives he performed his initiation in 
secret and decreed that his descendants should 
do the same. The Vajracarya initiation is 
always done in secret, but the ordinary baha 
initiation (the Barechuyegu) is ordinarily done 
in the open before the shrine of the kwapa-dya. 


Current customs of the sangha reflect the 
details of this story. The sangha of BU Baha 
consists of about nine hundred initiated Vajra- 
caryas and about thirty Sakyas (those of Na 
Baha). The Vajracaryas are divided into three 
lineages. The first lineage of Vajracaryas is 
known as the nanicd ya lineage. This large 
lineage is now sub-divided into eight subsidiary 
lineages and each of these further divided in a 
large number of households. Once a year, on the 
second day of the month of Magh, a guthi of nine 
people comprising one man each from the eight 
sub-lineages and one Rajopadhyaya Brahman (a 
descendant of the Brahman of Agni Math) assemble 
for a joint puja and feast. They assemble first 
at I Baha Bahi [97] where they feast on curds 
and baji (flattened rice). After this they 
Tepair to the home of the one of the eight who 
is hosting the celebration for the year where 
they perform a joint puja (not a homa sacrifice 
as I have often heard), and after that they sit 
together for a joint feast (bhwaya). The nine 
sit in order of seniority but the place of 
honour always goes to the Brahman as the descen- 
dant of the elder of the two brothers. 


One of the sub-lineages of the nanica yd 
lineage, the one which is centered on the branch 
I Baha [32], has special duties regarding the 
burning ghafs at Sankhamul, the main cremation 
spot below the city of Patan. Sometime in the 
ancient past it became necessary to move the 
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masan ghat (the main cremation ghat of the 
kings). For this it was necessary to have a 
powerful tantric practictioner and a Vajracarya 
of this sub-lineage was chosen. This moving of 
the ghaf is commemorated each year on the elev- 
enth day of the bright half of the month of Magh 
(the bus& daff of the ghat) when these same 
Vajracaryas must perform a puja. This same sub- 
lineage must also perform a special offering of 
sixty four balis on the night when the ratha of 
Bunga-dya (Rato Matsyendranath) stops in Ga 
Baha. This pUja, which is performed in the dead 
of might, is to pacify the local spirits and 
demons who are offended by the intrusion of 
Bunga-dya into their territory. As payment for 
these services this sub-lineage still receives a 
portion of meat at the time of Dasain and Caitra 
Dasain, kwati (a sort of bean soup) on the 
fullmoon day of the sacred month of Gufla, and 
sweetmeats on the day of Maghe Sankranti from 
the government githi. These gifts used to be 
distributed to them from the Patan Darbar until 
Tecent times when the Guthi office was transfer- 
ted to Ta Baha. Now they receive them from this 
office in Ta Baha. 


One sub-lineage of this nanica’ yd lineage 
used to live in a branch baha called Thati Baha 
[101] located in Thati Tole. (The area is now 
inhabited entirely by sweepers and the ‘branch 
has long been abandoned by the sangha.) when 
the ratha of Bunga Dya used to reach their tole 
on its way from Jawalakhel to Lagan Khel, they 
would stand in a line and stop the ratha by 
shouting 'nanica ya' so that they could worship 
the deity and perform their pujas. From this 
event the whole lineage received its name, and 
because of this halt, the course of the ratha 
jatra was broken and it became necessary to call 
astrologers to determine the auspicious day for 
the ratha to proceed on its journey to Jawata- 
khel. To this day the ratha spends a month or 
more in Thati Tole, and astrologers must deter- 
mine the auspicious day for pulling the ratha to 
Jawalakhel. The rest of the course of the ratha 
jatra is determined by the lunar calendar. 


The second lineage of Vajracaryas at Bu 
Baha is known as the 'bapijol lineage'. Their 
traditions also accord with the legend. They 
say that their ancestor was YaSodhara, the son 
of the Brahman widow. When she brought her son 
te the baha to be initiated she also brought 
some caityas and set them up in the baha. He 
and his descendants were assimilated to the 
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sangha of the b&ha, and the name of the baha was 
expanded to include his name: Vidyadhara Sa- 
mskarita YaSodhara Mahdvihara. Because this 
YaSodhara was descended from a third brother of 
Vidyadhara and the agnihotra Brahman they follow 
the custom of the original lineage whereby they 
receive their Barechuyegu initiations in secret. 
To this day these two lineages receive their 
initiation in the digi of the baha and not out 
in the open. For the same reason of close 
Telationship, marriage is forbidden between 
these two lineages. VWajracaryas from the nanica 
ya lineage serve as priests for this lineage. 


The third lineage of Vajracaryas at Bu Baha 
is known as the Rajguru lineage. This lineage 
originally belonged to Ha Baha [24] at the time 
when this baha was situated where the southern- 
most section of the present darbaér is. During 
the reign of Siddhi Narasimha Malla this baha 
was torn dow to make room for the palace expan- 
sion and transferred to its present location in 
Gi Baha. (See the section on Ha Baha.) The 
sangha of that baha consisted of Sakyas and 
Vajracaryas. At the time of the transfer the 
Vajracaryas refused to move to that remote sec- 
tion of the city, so they left the safgha and 
were accepted into the safgha of Bu Baha. How- 
ever, their lineage deity at the present time is 
the same as that of the original members of BU 
Baha. Whether this indicates that they changed 
their lineage deity (unlikely) or whether this 
was always their deity has now been forgotten. 
If it was: always their lineage deity they must 
have had some connection to BU Baha from the 
beginning. One indication of their former 
membership in the sangha of Ha Baha is the fact 
that their jajamaéns in Si Baha still belong to 
the si githi (funeral gothi) of Ha Baha. =‘ This 
lineage of Vajracaryas had exercised the office 
of Raj Gurus, the same sort of post that had 
been traditionally held by the head Vajracarya 
of Sikamu Baha in Kathmandu. This office they 
retained and to the present time, when a king of 
Nepal dies they must perform 'bicaphya'(the 
ceremonial offering of sympathy to the bereaved 
family) at the Patan Darbar. Yearly they must 
perform the sraddha (commemorative rituals) for 
the deceased members of the family of the Malla 
kings at the Patan Darbar. Also, to the present 
day if someone dies in the jail in Patan they 
have the tight and duty to perform the funeral 
rites for him. Theoretically at least, like 
the Raj Gubhaju in Kathmandu, these Vajracaryas 
must settle any disputes between the Vajracaryas 


of Patan and their clients. If any other Vajra- 
caryas fail to carry out their duties of per- 
forming initiation rituals and death rites, the 
task must be taken up by this lineage. Another 
thing which indicates that they came from out- 
side Bu 8aha is the fact that since they are no 
relation to the other two lineages, marriege is 
possible between the Raj Guru lineage and the 
other two. They also perform their Barechuyegu 
initiations in the open courtyard in front of 
the shrine of the kwapa-dya. 


The fourth lineage attached to 80 Baha is 
that of the Sakyas who reside at Na Baha.[3] 
These people came to Patari in the time of the 
late Malla kings, were settled at Na Baha and, 
because Na Baha belonged to Bu ΒΞ Πᾶν, were assim- 
ilated to Bu Baha. They perform their Barechy- 
yegu initiations at Bu Baha, out in the open 
like the R4j Guru lineage, but retain their old 
lineage deity at Pacali near Jeku. Since they 
are no relation to the three lineages of Vajra- 
caryas, marriages with these lineages are possi- 
ble. 


These four lineages then make up the sangha 
of Bu Baha. It is one integrated safigha with 
twelve elders, who hold office by strict senior- 
ity irrespective of whether they are Sakya or 
Vajracarya. The chief of the elders is always a 
Vajracarya and one other Vajracarya always 
functions as the CakreSvara. These two offices 
are never held by the Sakyes, but they may hold 
‘any of the other offices. All ttre members of the 
sangha serve as dya-palas in the shrine of the 
kwapa-dya by rotation from eldest to youngest. 
Puja is performed three times a day, the nitya 


puja in the morning, a paMcopacadra puja at mid- 
day, and the offering of the arati in the even- 
ing. The annual festival of the baha, the busa 
daft, is observed on the seventh day of the 
bright half of the month of Magh at which time 
the kwapa-dya is bathed (but not reconsecrated) 
and a homa ritual is performed. After this 
there is a secret puja in the agam of the baha 
and a feast for the members of the safgha. 
There is also a busd daf ceremony for the toragja 
of the Three Jewels up near the lower roof on 
the fifth day of the dark half of Caitra. After 
the puja in the courtyard there is another one 
in the digi of the baha, followed by a feast. 
The Vajracaryas also have a githi as Vajracaryas 
(the dcarya guithi), which has an annual obser- 
vance from the eighth to the thirteenth of the 
dark half of the month of Caitra. Both Barechu- 


yegu and Acdluyegu initiations are performed for 
the members of the baha in the manner described 
above. 


Bu Baha, however, has one custom in regard 
to the initiations that is uniuge. Once every 
three years all of the sons of the members of 
the sangha who have been born within the past 
three years are asembled for a ceremony called 
thya bare, the ‘registration of the Bare’. At 
this time the jata (the official birth document 
and horoscope) is prepared for each of these 
boys. This is a sort of a registration of the 
fact of their birth, and after this ceremony 
their Barechuyegu must be performed within the 
year. At this ceremony their families have to 
feed only the twelve elders of the baha, as a 
result of which this is supposed to be the 
cheapest Barechuyegu of any baha. As 8 result 
of this custom, seniority in this baha is always 
counted by age and not by seniority of initia- 
tion. 


The lineage deity of the nanica ya and 
bapijol lineages is 'Vaisnavi' now located at Na 
Baha, but according to informants brought from a 
village called Bakhan near Kirtipur which they 
identify with the Jhul or dapijol of the legend. 
The lineage deity for the Raj Guru lineage is 
the same. The lineage deity for the Sakyas of 
Na Baha is at Pachali in Teku. It was not 
possible to get details on the income of the 
baha, but it undoubtedly still has some. Bu Baha 
has five official branches. The fact that these 
five alone are ‘official’ is easy to determine 
as each morning when the nitya puja is per- 
formed, the assistant to the dya-pala (8 small 
boy who is also an initiated member of the 
sangha) goes first round the quadrangle of Bu 
Bahé and then to each of these branches ringing 
the bell and summoning the members of the samgha 
to worship. There are nine private branches, 
and one branch that is now defunct. 


The history of BU Baha is intimately con- 
nected with the legend recounted above. It is 
impossible to prove now, of course, how much of 
this story is historical; but the still current 
customs observed by the sangha indicate the 
truth of the general lines of the story. The 
earliest dated reference to the bah& comes from 
a copper-plate inscription at I Baha Bahi 98] 
dated N.S. 547, at which time a laksyahuti sac- 
tifice was performed there, by Mul Bajracarya Sri 
Mafij0jG of Sri 80 Bahala. A badly damaged 
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inscription at Nu Baha [23], one of the official 
branche dated N.S. 639 also mentions Sri Bu 
Bihdra. The Sanskrit name Yagodhara Mahavi- 
hara is mentioned in the above cited inscription 
of N.S.793. It is also mentioned in the colo- 
phon of a manuscript copy of the Meghasutra 
copied in N.S.759 by a, Wajracarya of Jasva[= 
YaSo])dhara Mahavihara. An inscription of 
N.S.895 at Bu Baha notes that in that year a 
golden throne was set up, facing west, for the 
king Pratap Simha Shaha Deva when he visited the 
baha 1869 with Sarup Singh and the other court- 
iers. 


a. Sija Baha -- Sri Vatsa Oundubhi Vihara [12] 
80 Baha Tole 


Sija Baha is located in an enclosed court- 
yard just off the corner of the BU Baha complex. 
All that remains of the original complex is the 
entryway and the caitya in the centre of the 
quadrangle. All of the other buildings have 
been lost and some replaced with modern struc- 
tures, including a flour mill. The shrine of 
the kwapd-dya has been rebuilt as an open bell- 
shaped shrine between twn buildings. The kwapa- 
dya is an image 0 Amitabha the shrine has no 
torana. In the centre of the quadrangle is a 
large caitya and a stone dharmadhatu mandala. 


According to informants this baha was built 
by Shresthas and given to the community of Bu 
Baha in the sense that Vajracaryas from BU Baha 
were given the right and duty to perform the 
customary rituals at the shrine of the kwapa- 
γα. This task is still carried out by one 
lineage from BU Baha, the nani ca ya lineage, 
for which they still receive an annual payment 
of five pathis of paddy. Sija 848hd has never 
had ἃ safgha in the sense of a community of 
initiated Bare living here who consider this 
their baha. It was founded by Shresthas and has 
always remained their property, though it is 
considered to be one of the official branches of 
Bu Baha. 


In addition to this connection to BU Baha, 

Sija Bah also has connections with Si Baha [8], 
Bahd [24], and Kwa Baha [58]. The dya-p&las 
are changed at Si Baha each month on the day of 
the new moon. On this day the Sakyas from Si 
Bahd must first go to Sija Baha and bring the 
materials for pOja from there to Si Baha where 
they perform the customary piija performed on the 
day of the change of office. After that the new 


160 Patan 


104. Sija Baha [12] 


105. Wana Baha [37] 


dya-palas assume their duties. During the 
sacred month of Gunla on the day of pafica dana 
the Shresthas from Sija Baha go to Ha Baha where 
the ten elders of Ha Baha assemble and offer 
then an image of Dipafkara. The elders accompa- 
ny the image to the doorway of Ha Baha from 
where it is taken by the Shresthas to Si Baha 
where they offer worship to it and then offer 
the pafca dana. In the evening when the pafica 
dana is finished, the ten elders from Ha Baha 
come to Si Baha and take the image back to their 
own baha in procession/to the accompaniment of 
singing and the playing of instruments. Infor- 
mants explained that this is done because there 
is no Dipankara in Sija Bahd, but na one was 
able to explain why this is done in Si Baha. 


Sija Baha celebrates its annual festival on 
the day of Sri Pafcami, the fifth day of the 
bright half of the month of Magh. For the 
conduct of this festival there is a gUthi com- 
posed of one family from Bu Bahd and one family 
from Mikhad Baha [21], a branch of Kwa Baha [59]. 
There is still one ropani of githi land which 
provides some income for the conduct of this 
festival. 


Sija Baha then has never had a sangha in 
the sense of a community of initiated Bare who 
live here and consider this their baha. It was 
built by lay people, perhaps from the seven 
noble families of Patan, who were the patrons of 
both Bu Baha and Si Baha. Still Sija Baha is 
considered to be one of the official branches of 
BU Baha. There probably were many other such 
bahas in the Malla period, especially in Patan. 


There are no extant inscriptions at this 
site, but KTMV assigns the construction of this 
baha to the sixteenth century. 


b. Wana Baha -- Udayadeva Vihara [37] 
Wana Βᾶπ8 Tole 


Wana Baha is situated in a narrow courtyard 
just east of Bu Baha and is one of the official 
branches of ΒΒ Baha. The present shrine is 
obviously a reconstruction, perhaps after the 
earthquake of 1934, The shrine is of three 
storeys. The entrance is marked by two stone 
lions and the carved doorway is surmounted by a 
Copper ropousse torana depicting Mahavairocana 
in a standing posture flanked by Mahd-aksobhya 
on his right and Mahd-amitabha on his left. The 
two remaining tantric Buddhas are pictured above 
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in a seated posture and around them are six 
bodhisattva figures with Vajrasattva at the top. 
The kwaépa-dya is an image of Aksobhya facing 
east. The first storey has the usual five-fuild 
window flanked by two small windows. The top 
storey has three large windows in front of liv- 
ing quarters. The tile roof is supported by six 
carved struts and surmounted by a caitya. The 
whole of the facade has been covered with multi- 
coloured ceramic tiles. To the right of the 
main door of the shrine is a large stone image 
of a six-armed form of LokeSvara holding the 
rosary, arrow, and showing the varada mudra with 
the right hand and holding a lotus, bow and 
showing an unidentified mudra with the left. In 
his crown is a figure of Amitabha Buddha. To 
the left of the door is a stone image of Tara of 
equal height. In the centre of the courtyard is 
one small enshrined caitya. This shrine faces 
that of the kwapa-dya, and along the northern 
and southern sides sixteen bodhisattva struts 
have been mounted into the wall, evidently the 
remains of an earlier structure. On either side 
of this shrine are two more votive caityas and 
another one directly behind it. Opposite this 
last caitya, along the eastern arm of the quad- 
rangle is another doorway surmounted by a wooden 
torana similar to the later metal one over the 
kwapa-dya shrine and dated N.S.859. The in- 
scription on this torana gives the name of the 
baha as 'Wona Bahala’. 


The sangha of this baha consists of one 
hundred twenty five Vajracaryas of the wapi jhol 
lineage of Bu Baha. They take turns acting as 
dya-palas performing the customary rituals mor- 
ning and evening. The term of service is one 
lunar fortnight and passes by seniority of ini- 
tiation from eldest to youngest. The annual 
festival of this baha is observed four days 
before the full moon of the month of Aswin. 
The sangha has four elders and still has a 
little income from giithi land. 


Nothing is known about the history or foun- 
dation of this baha other than the fact that it 
was founded as a recognised branch of Bu Baha 
and all its members are also members of Bu Baha 
where they still receive their initiations and 
take an active part in the life of the sangha. 
The earliest date at the site is N.S.748. 
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c. Nhu Baha -- Nava Vihdra [253] 
Bu Baha Tole 


The shrine of this baha directly opposite 
the main entrance to BU Baha is a plain, un- 
adorned building. The entrance to the shrine is 
marked by two stone lions and the carved doorway 
is surmounted by a torana depicting the Buddha 
(Aksobhya), flanked by the Dharma (Pra jfaparami- 
ta) on the right and the Sangha (Sadaksari Loke- 
Svara) on the left. The doorway is flanked by 
tuo small windows. The first storey has three 
small windows spread across the facade; and the 
top storey has a large, triple lattice-work 
window. The plain tile roof has no ornamenta- 
tion. The image of the kwapa-dya is a small 
standing image of the Buddha showing the viSva- 
vyakarana mudra, and facing north. In the 
courtyard is one small stone caitya and a dha- 
rmadhatu mandala mounted on a six-sided base 
with various figures on each side. 


The sangha of this baha consists of one 
family of Vajracaryas from BO Baha of the wapi 
jhol lineage, though mone of them actually live 
here any more, The usual rituals are performed 
only in the morning and always by the same man 
who holds this position of dya-pald for life. 
At his death the duty will pass to his next 
eldest brother. The baha has no annual festi- 
val, but there is an annual busa dah done to the 
memorial caitya in the centre of the courtyard 
performed on the death anniversary of the ances- 
tor whom the caitya commemorates. The sangha 
has no income. 


Nothing is known about the history or foun- 
dation of this baha except that it is one of the 
official branches of Bu 8aha. The earliest date 
in the complex is found on a badly damaged 


inscription from the time of Κμ89. Jayaratna , 


Malla put up in the year N.S.639. 


d. Na Baha -- Padmavati Nama Vihara [3] 
Na Baha Tole 


Na Baha is an expansive quadrangle clut- 
tered with shrines and caityas. Nothing remains 
of the original buildings of this large complex. 
The entrance to the whole complex is marked by 
two huge stone lions. The shrine of the kwapa- 
dya is asmall, plain two-storied structure 
opposite the entrance to the complex. The 
carved doorway has no torapa and is flanked by 


two other ordinary doors. Above the shrine is a 
triple window flanked by two ordinary windows, 
The tile roof has no ornamentation. The facade 
of the shrine shows traces of frescoes. The 
kwapd-dya is a standing image of the Buddha 
showing the vigvavyakarana mudra. In the centre 
of the quadrangle is a large, stylized stupa 
with a finial similar to the Swayambhu Caitya. 
The lower part of the structure is a sort of 
white-washed temple structure with niches for 
the four transcendent Buddhas. A railing sur- 
rounds the stupa with an opening to the east 
marked by two stone lions. On either side of 
the lions are two large bells one dated N.S,923 
and the other dated N.S.940. The Buddha figure 
on the north is dated N.S.955. To the east of 
the stupa is a large metal repousse dharmadhatu 
mandala. Off the northeast corner of the stUpa 
is a well and next to that a white-washed shrine 
containing an image of Amoghapasa LokeSsvara, 
Over the doorway of the shrine is ἃ torana 
depicting Vajrasattva and the top of the shrine 
is another caitya-top, similar to the top part 
of the one in the centre of the quadrangle. 
Between the stupa and the shrine of the kwapa- 
dya are a cemented caitya and a now empty pil- 
lar. Just to one's left as one enters the 
quadrangle from the street is a plastered shrine 
containing images of Ganesh, Mahakdl, and Sara- 
svati (truly Sarasvati and not Mahjugri called 
Sarasvati). 


The sangha of this branch of BU Baha con- 
sists of about fifty Sakyas some of whom belong 
to Bu Baha and some of whom belong to Si Baha. 
In fact it was difficult to determine which 
baha this is a branch of as some people said one 
and some the other. It is clearly a branch of 
Bu Baha as this is one of the five official 
branches which the boy dya-pald from Bu Baha 
must visit on his round of ceremonial visits to 
the branches of Bu Baha. Also, there is an agam 
shrine within this compound which belongs to the 
people from BU Baha. The people from Si Baha 
have an agam shrine but it is in an adjoiing 
courtyard which belongs entirely to them.  In- 
formants gave the following explanation for this 
strange arrangement. At the time of the con- 
struction of the Patan Darbar, during the period 
of the late Malla kings of Patan, some Sakyas 
were called from Kathmandu to Patan as bell 
casters. They were settled in Na Baha and ac- 
cepted into the sangha of BG Baha where they 
began to perform their initiations, because Na 
Baha, which at that time had been deserted, 
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belonged to Bu Baha. Later, as there was still 
room in the baha, some Sakyas came from Si Baha 
to live there and the two groups have formed one 
sangha with one elder. This arrangement of a 
branch safigha comprised of members of two dif- 
ferent main bahas is unique in Patan. The mem- 
bers of this composite sangha take turns acting 
as dya-palds in the shrine of the kwapa-dya. 
However, mot all who live here are eligible for 
this honour. There is a Si Githi (a funeral 
guthi) which originally comprised all the mem- 
bers of this safigha. For some now forgotten 
reason some of the members of the sangha were 
excluded from this guthi and consequently lost 
the right of service in the shrine. The term of 
service is one month and passes by seniority 
from eldest to youngest among the eligible mem- 
bers of the sangha. The lineage deity of the Si 
Baha members is that of Si Baha, but the BU Baha 
members who came from Kathmandu have retained 
their original lineage deity which is at Pacali 
near Teku. This may indicate that they came 
from one of the Kathmandu bahas which has its 
lineage deity there; though these people have 
forgotten which bahd they came from in Kathma- 
ndu. The sangha used to have an annual festival 
but that has been discontinued as there is no 
longer any income to support it. 


Nothing is known about the foundation of 
this branch, but it is probably an early founda- 
tion. The earliest date in the complex is found 
on an inscription at the front of the caitya, 
N.S.769. There are a number of earlier refer- 
ences in land grants to Naka Baha (the earlier 
form of the modern name Na Baha), but it is 
impossible to tell for sure from the references 
whether the bahé in question is indeed Na Baha 
or Naka Bahi on the road from Patan Dhoka. The 
earliest of these references is dated N.5.515. 


e. I Baha -- Yokuli Ikanéma Vihara [32] 
Bu Baha Tole 


This official branch is situated in an 
enclosed courtyard just off the northwest corner 
of the ®t Baha complex. The shrine has the 
appearance more of an ordinary house than a 
baha. The entrance to the shrine is marked by 
two stone lions and the carved doorway is sur- 
mounted by a copper repousse torana showing the 
Buddha (Aksobhya), the Dharma (Pra jMaparamita) 
on his right and the Safgha (a seated, two- 
handed AvalokiteSvara). The doorway of the 
shrine is flanked by two small windows and above 


these are two small, empty niches. The kwap~dya 
is 8 stome image of Padmapani Lokesvara. The 
first storey has a lattice window flanked by two 
small windows. The top storey has one large, 
ordinary window. The tile roof is supported by 
six plain struts and has no ornamentation. In 
the courtyard are one votive caitya and 8 stone 


dharmadhatu mandala on a six-sided base, which 


contains images of Ganesh, Mahakal and Hanuman. 


The sangha of this branch bahaconsists of 
one family of Vajracaryas of the nani ca—ya 
lineage of Bu Baha who now live in Kisicok Baha 
{13]. The members of this safgha perform the 
usual rituals each morning, but according to no 
fixed system. The sangha has one elder known 
as Thakali. This is considered to be one of the 
official branches of BU Baha and all the initia-~ 
tions of the members of the sangha are performed 
there. This branch baha no longer has an annual 
festival and has no income. 


This branch is one of the oldest founda- 
tions connected to BU Baha. There are two in- 
scriptions on either side of the entryway to the 
shrine of the baha, one of them dated N.S.651 
which gives the mame of the baha as 1 Baha, 
Another inscription near the caitya is dated 
N.S.777 and commemorates the installation of the 
caitya and the mangala. Renovations were car- 
tied out in N.S.998 and 1000. 


f. Devardj Bahd -- ODevaraja Vihara [11] 
BU Baha Tole 


This branch is located in a small, enclosed 
courtyard and consists of a small kwapa-dya 
shrine set against the wall, a good example of 
the late (twentieth century) foundations which 
consist simply of a free-standing, usually open 
shrine which has none of the architectural char- 
acteristics of the traditional baha. The shrine 
contains a small image of Aksobhya facing west. 
Over the shrine is a small torama showing Akso- 
bhya. In the courtyard is a votive caitya and 


one mandala. 


The safgha of this bahd consists of one 
household of the sub-lineage which founded I 
Baha. As their family expanded, this sub- 
lineage built four private branches, this baha 
Bhagawan Chok [36], Jiswaf Baha [35], and Kisi- 
chok Baha [13]. At the present time one family 
cares for both this branch and I Baha, one 
family is attached to Kisichok ®8aha, and one 
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family is attached to both Bhagawan Chok and 
Jiswaf Baha. The usual rituals are performed 
each morning by the same man who acts as dya- 
pala in I 84ha. This branch has no annual 
festival and no income. 


This is a modern, twentieth century founda- 
tion. An inscription at the shrine is dated 


N.S.1022 and one at the caitya is dated 
N.S.1024. 
9. Kisi Chok Baha — Sukhavatiprasdda Tri 


ratnayoga Vihara [13] 
Bu Baha Tole 


This small, modern, private branch is lo- 
cated in an small enclosed area behind Bu Baha. 
The kwapa-dya is housed in a _ free-standing, 
plastered shrine set against the wall which 
contains a small image of Aksobhya facing east. 
Over the shrine is a small torana containing an 
image of Aksobhya. Set into the lintel over 
the door is a figure of a vajra. 


The sangha of this baha consists of one 
family of BU Baha Vajracaryas from I Baha. The 
usual rituals are performed morning and evening 
by whatever member of the family is available. 
This branch sangha has one elder. Their annual 
festival is observed on the fullmoon day of the 
month of Kartik, however this is a commemoration 
of the setting up of the caitya, not the kwapa- 
dya shrine. The branch has no income. 


This small, private branch is also a twen- 
tieth century foundation. There are two in- 
scriptions in the complex, one dated 8.5.2009 
and the other 8.5.2014. According to one of the 
inscriptions the baha was built by Vachaspati 
Va jracarya. 


h. Jiswan Baha -- Devardj Vihara [35] 
Bu Baha Tole 


This small private branch is also known as 
Devaraj Baha and Kavawaca Baha. The kwapa-dya, 
which is Aksobhya, is housed in a small _ shrine 
set against the southern wall of a narrow court- 
yard. The image faces north. The courtyard 
also contains a caitya, a dharmadhatu mandala, 
and a small mounted vajra. Next to the shrine 
is also a bell which is dated N.S. 1009, and 
behind this another inscription dated N.S.1017. 


The safgha of this private branch consists 


of one household from I Baha, at the present 
time only four initiated members. They are a 
branch of the nani ca-ya lineage and function as 
the sangha of both this branch and the following 
one (Bhagawan Chok). The customary rituals 
are performed each morning by the eldest of the 
members of this household, a grandson of the 
Devaraj who established this branch, and he 
functions as the elder of this branch. They 
have an annual observance at the time of Sithi 
Nakha, but this is the busa daff of the caitya 
and not of the kwapa-dya. The bahd has no 
income. 


This is also a modern foundation, the cai- 
tya and the bell pre-date the gaha shrine itself 
which was built in N.S.1021. 


i. Bhagawan Chok -- Sukhavati (Kalpa Prasada) 
Vihara [38] BU Baha Tole 


This small private branch, also called 
Bahajupati Baha, is situated in a small court- 
yard behind Bu Baha proper. The shrine of the 
kwapa-dya, an image of Aksobhya facing north, is 
housed in a small open shrine set along the wall 
of the compound. The shrine has no torama. In 
the centre of the courtyard is a copper caitya, 
and to the side of the shrine, a bell. 


The sangha of this baha consist of the same 
household of Vajracaryas who also comprise the 
sangha of Jiswam Baha [35]. The daily rituals 
are performed by the same dya pala. This baha 
has an annual festival in the month of Paus. 


This small branch dates to the end of the 
last century. The earliest inscription is dated 
N.S.977 and relates to the setting up of a guthi 
for the conduct of the worship of the lineage 
deity of the members of the sangha. The bell is 
dated N.5.992 and the caitya is dated N.S.1018. 


j. Wanagata Baha -- Bhairava Simha VWihara 
[38] Bu Baha Tole 


The shrine of this baha consists of a small 
open enclosure set into the corner of a_court- 
yard behind Bu Baha. The kwapd-dya is an image 
of Aksobhya. Over the doorway of the shrine is 
a small wooden torana depicting the Buddha (A- 
ksobhya) flanked by the Dharma (Prajfhapadramita) 
on his right and the Sangha (Avalokite$vara) on 
his left. The courtyard also contains a caitya 
and an image of Mahakal. 


The 'Fifteen' Bahas 


167 


[35] 


aha 


Jiswan B 


111 


Kisi Chok Baha [13] 


110. 


168 Patan 


113. 


Wanagata Baha 


[38] 


112, 


Bhagawan Chok 


[36] 


The sangha of this private branch consists 
of one household of Vajracaryas from BU Baha of 
the wapi jhol lineage. The members of the 
household perform the customary rituals at the 
shrine each morning, but there is no fixed order 
of service. Whoever is available does the puja. 
The sangha has one elder. The annual festival 
of the baha is observed on the fullmoon day of 
the month of Magh. The baha has no income. 


There are no inscriptions at this baha, but 
KTMV says that it was established in N.S A906 by 
: ϊ een | 
a Vajracarya, presumably Bhairava Simha. 


ke Wankudu Bahd — Vrsaraéja Vihara* [34] 
Bu Baha Tole 


This modern, private branch is situated in 
a tiny courtyard in the bowels of the Bu Baha 
camplex behind a goldsmith's shop. The shrine 
which has an image of Aksobhya Buddha facing 
north also has a small torana over the doorway 
depicting Aksobhya. In the centre of the court- 
yard is a small votive caitya. 


The sangha of this branch baha consists of 
one household of Vajracaryas of Bu Baha of the 
wapi ΠΟ] lineage. The members of this house- 
hold perform the customary rituals each morning, 
but in no fixed order. Whoever is available 
performs the puja. The sangha has one elder, 
but the annual festival is no longer held and 
the baha has no income. 


According to two inscriptions at the site 
and notations on a contemporary manuscript pre- 
served by the members of this household, the 
baha was founded in N.S.1001 by Vrsaraja (pro- 
nounced Bekhraj) Vajracarya and the caitya was 
established in N.S.1004. The baha was renovated 
in A.0.1970. 


1. Wanlad Baha -- Harsavira Samskarita Wolanama 
Vihaéra [22] 014 Tole 


This small branch, also known as Company 
Chok, has a small modern shrine set against one 
wall of a partially enclosed courtyard. The 
kwapa-dya is an image of Aksobhya facing north. 


Over the doorway of the shrine is a small torana 


depicting Aksabhya. The doorway to the shrine is 
of lattice work and the shrine is topped by a 
bell-shaped dome. In the courtyard is a single 


votive caitya. 
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The safigha of this branch originally consi- 
sted of one household of Vajracaryas from Bu 
Baha, wapi jhol lineage. This line eventually 
died out and the property fell into the hands of 
a Vajracarya family from Su Baha who had come 
back to Patan after living in Palpa for some 
time. This family now constitutes the safigha of 
this branch. However, the daily rituals are no 
longer regularly performed but only on the full- 
moon day of each month and during the sacred 
month of Gufla. The annual festival is no long- 
er observed and the sangha has no income. The 
sangha has one elder. 


According to an inscription at the caitya 
this baha was built in N.5S.1041. Informants say 
that the Newari name comes from the fact that it 
was consecrated at the time of the five-yearly 
samyak ceremony of Patan. It is perhaps more 
likely that the name comes from the performance 
of a Baha Puja (a puja of all of the bahas and 
caityas in Patan) which is often prformed at the 
time of the consecration of a baha or caitya. 


m. Nandaya Bu Baha -- Devajyoti Vihara [35] 
Bu Baha Tole 


This small, private branch is situated in a 
tiny courtyard just off I Baha [32]. It has a 
small baha shrine with a wooden torana depicting 
the Buddha (Aksobhya) with a vajra mounted above 
his head and flanked by the Dharma (Prajfapara- 
mita) on his right and the Sangha (Avalokitesva- 
Ta) onhis left. The kwapa-dya is an image of 
Aksobhya facing west. The building is of two 
storeys with a tiled roof anda plain brick 
facade. In the centre of the courtyard is a 
single votive caitya. 


The sangha of this branch consists of three 
households of Vajracaryas from BU Baha, mani ca- 
ya lineage. The daily rituals are performed 
morning and evening by the members of only one 
of these households. The sahgha has one elder; 
the annual festival is no longer observed and 
the baha has no income. 


There are no dated inscriptions at the site 
and nothing is known about the history or foun- 
dation of this branch. To judge from the re- 
mains of the buildings it must be a late Malla 
foundation. 
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114, Wankudu Baha [34] 


115. Wanla Baha [22] 
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n. Yaka Baha -- Dharmakirti Nama Vihara [10] 
Na Tole 


This small, private branch is in a state of 
almost complete ruin. Only the shrine of the 
kwapa-dya remains and the roof of this has caved 
in. There is no torama over the doorway. The 
kwapa-dya is an image of Aksobhya facing west. 
In the centre of the tiny courtyard just off the 
main street is a small caitya. 


The sangha of this branch consists of three 
households of Bu Baha from the 4 j-qubha ju lin- 
eage. Oaily rituals are still performed morning 
and evening, but exclusively by one man who 
lives nearby. The baha has no annual festival 
and no income. 


Nothing is known about the history and 
foundation of this baha, KTMV assigns it to 
the seventeenth century. There are πο in- 
scriptions at the site. 


o. Thati Baha -- Taitinama Vihara [101] 
Thati Tole 


Nothing is left of this baha but a small, 
free standing shrine “in a field in Thati Tole. 
The small shrine contains an image of Aksobhya 
and is typical of the modern bell-dome shrines. 
According to informants at BU Baha this was once 
a branch of 8u Baha inhabited by the nani ca-ya 
lineage, but has long since been abandoned by 
them. It seems that no one from Bu Baha does 
any puja here anymore. Informants in the area 
say that for some time Vajracaryas from Cuka 
Baha [102] did the nitya pOja. Now somebody 
from Ikha Chefi Baha [62] occasionally does puja 
here. The entire area is mow inhabited by 
sweepers and butchers and there are no bare at 
all living in the area. According to infor- 
mants from Kwa Baha this site was once used by 
bare who had been expelled from their own sangha 
as a site for the initiation of their sons. 
Later even this custom was abandoned and the 
site is entirely deserted now. According to an 
inscription at the site a golden canopy was 
offered to the deity of the bahd in N.S.808. 
The name Thati is supposed to be derived from 
Tha-Tirtha (the upper tirtha) which informants 
say was the original name of the place. 


17. Si Baha -- Sri Vaccha Mahavihara [8] 
Si Baha Tole 


Si Baha is located in an entirely closed 
courtyard at the western edge of the city of 
Patan, the western-most of the main bahas of 
Patan. All that is left of the original complex 
is the baha shrine which was renovated after 
the great earthquake of 1934 at which time most 
of the buildings around the courtyard were de- 
stroyed. Over the entryway to the baha compound 
is an elaborate wooden torana with a standing 
figure of Mahavairocana as the central figure, 
As one enters the compound of the baha there are 
two open areas on the left and right. The one 
on the left contains a shrine with a large image 
of Vasundhard flanked by Namasangiti and a 
seated Padmapani Lokesvara. The open area on 
the right is used for the gathering of people 
who come to chant hymns. Within the complex 
itself the ground floor of the southern side of 
the quadrangle is also an open area and in the 
south east corner is a doorway surmounted by an 
elaborate torana of a tantirc, six-armed figure 
showing the vajra humkara mudra with his tuo 
principal hands. He is flanked by Ganesh and 
another tantric figure. 


The shrine of the kwapa-dya is a well- 
preserved four storied structure, which though 
attached to two adjoining buildings has many of 
the features of a free-standing temple, includ- 
ing a triple roof. The entrance to the shrine 
is marked by two stone lions. Around the veran- 
da of the temple is an enclosure of metal grill- 
work. Behind this is one large bell on the left 
and a small one on the right. The carved door- 
way is surmounted by a metal repousse torana 
depicting the Buddha (Aksobhya), the Oharma 
(Prajhadparamita) on the right and the Sangha 
(Sadaksari Lokesvara) on the left. Three small 
bells hang down to the doorway. The kwapa-dya 
is a standing image of the Buddha showing the 
viSvavyakarana mudra, locally referred to as 
Ratnapani Bodhisattva. The first storey has the 
usual five-fold window flanked by two small 
windows. The first tile roof extends over these 
windows and is supported by six carved struts 
depicting tantric deities. The edges of the 
roof are marked by heavy cemented ridges. The 
third storey has one large window and two smal- 
ler windows at the side. The tile roof above 
this is supported by four carved struts with a 
very unusual lizard strut at either end. The 
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top storey has one opening and the crowning roof 
is again supported by carved struts right round. 
This roof is surmounted by three golden caityas. 
The whole of the shrine presents rather a gaudy 
appearance. The two lower storeys have been 
faced with multi-coloured ceramic tile, all the 
windows have been emphasised with aluminum or 
yellow paint, much of the trim has been painted 
red and bright green, white flower designs have 
been added to the undersides of the roof edges, 
and the brickwork of the shrine has been painted 
a deep maroon colour. In the courtyard is a 
single, white plastered caitya. 


The sangha of this baha consists of three 
hundred seventeen Sakyas. The usual rituals are 
performed morning and evening by the members of 
the sarigha by rotation according to seniority of 
initiation. The term of service is one full 
month, but two men serve at a time one acting as 
dya-pala for fifteen days while the other one 
sleeps in the shrine at night. At the end of 
the fortnight the duties are reversed. A puja 
is also performed daily in the agam of the baha, 
by the senior-most of the elders. The annual 
festival of the baha is observed on Bhima Ekada- 
si. The sangha is governed by ten elders, all 
Sakyas, but are served by priests from BU @aha 
for any ritual requiring the services of a Va- 
jracarya. Barechuyegu initiations are performed 
here for the sons of the members of the sangha. 
The lineage deity of the sangha is a small image 
of Padmapéni LokeSvara which is kept in the 
shine of the kwapa-dya. The members of the 
sangha say that this deity was 'brought' to the 
shrine from a place called Bakhu, between Kirti- 
pur and Mache Narayana. Ordinary puja 15 per- 
formed to this image of Padmapani but the offer- 
ing of a blood sacrifice, which is a part of the 
worship of their lineage deity, is done at the 
nearby Gamesh shrine as one cannot offer blood 
sacrifices to Lokegvara nor within the confines 
of a baha. The sangha no longer has any income, 
though they had some in the past. 


According to Wright's Chronicle this baha 
was built only in the time of King Siddhi Nara- 
simha Malla (N.S.738-81). 


Another vihar named Sibahal was not amalga- 
mated with these [i.e. the fifteen bahas plus 
Kirtipur and Cobhar], because it was built 
after the rules had been made by the Raja for 
their guidance, and guthis had been assigned 
to them. 


This statement, hcewever, is almost surely 
wrong unless it refers to a renovation of the 
baha, a revival of a defunct baha, or the trans- 
feral of the baha from one site to another--none 
of which is impossible. A manuscript copy of 
the Paficaraksa dated N.S.509 refers in the colo- 
phon to a Mahayani Sakyaputra (evidently the 
owner of the manuscript) of Srj_Baccha Vihara in 
Manigalake of Lalitakramaya. The name éri 
Baccha Vihara also occurs in three palm leaf 
land grants, one dated N.S.632 and two of them 
dated N.S.668, all dates preceding, the Teign of 
Siddhi Narasitha (N.S.c738-81). KTMV also 
notes a recagd preserved at the baha dated 1564 
(N.S.684). The earliest visible inscription 
at the site of the baha itself is one dated 
N.S.820 which relates to the performance of 
initiations (vande-chuya) and which specifies 
that no one under the age of five should be 
initiated and that initiations should not be 
performed in groups (as is mow done). It fur- 
ther specifies that no one is permitted to 
the courtyard of the baha for drying grain. 
Another indication of the antiquity of the site 
is a Licchavi style caitya which is set into a 
cement base just outside the bahd compound as 
one enhers. The baha was renovated in 
N.S.812 , in 1905 and again in 1958. 


At the present time this baha has five 
official branches and one more’ which belongs to 
Bu Baha, but where several members of Si aha 
reside and are members of the sub-sangha. 


a. Bacha Bahd -- SrivVaccha Vihara [9] 
Si Baha Tole 


This small branch is located in a courtyard 
just off the Si Baha complex. It has a small, 
unpretentious shrine of one storey with no orna- 
mentation. There is no torana over the doorway 
of the shrine which contains an image of Akgo- 
bhya facing east. In the very small courtyard 
is a single votive caitya. The sangha of this 
branch consists of fifteen households of Si 
Baha. The fifty to sixty initiated members of 
these households perform the customary rituals 
each morning. The sangha has one elder, but no 
longer observes an annual festival for this 
branch nor do they have any income. There are 
no inscriptions at the site, but KTMV detes the 
shrine to the seventeenth century and notes that 
it yas Tenovated by one Astaraj Sakya in 
1971. 


The 'Fifteen' Bahas 175 


me τι ge Os BT TO 
᾿ oes τω 
ἄπ ap eae ὅδ. 


120, Bacha Baha [9] 


121. Pam Baha [1] 


176 Patan 


Ὁ. Pam Baha -- Kanaka Datta Vihara [1] 
Na Tole 


This branch is situated in a small, en- 
Closed courtyard in Na Tole west of Si Baha and 
down a lane to the south. Various published 
lists have given various names for this baha: 
Lakun Baha, Lahga Baha, and Na Twa Baha; but the 
only name which the people here recognise is Pam 
Baha. The shrine is a very unpretentious 
structure which forms part of the adjoining 
buildings. The simple carved doorway has a 
lattice-work door but no torana. The image of 
the kwapa-dya is an image of Aksobhya facing 
east. Above the shrine itself is a triple win- 
dow and the rest of the building is an ordinary 
dwelling. In the courtyard is one large, votive 


caitya. 


The sangha of this branch consists of three 
households of Sakyas from Si Baha, comprising at 
the present time only four initiated members. 
Of these only three live here anymore and they 
take turns performing the usual rituals each 
morning. The sangha has one elder and used to 
observe the annual festival of the branch on the 
fullmoon day of the month of Magh, but this has 
been discontinued. The sangha has no income. 


To the left of the kwapa-shrine is one 
inscription dated N.S.780, the only dated piece 
in the complex. 


ce Kwatha Baha -- Kotta Vihara [2] 
Na Tole 


Kwatha Baha is in an enclosed courtyard in 
Na Tole. The shrine is this baha has a plain, 
unornamented facade. The door of the shrine is 
of wooden lattice work and surmounted by a wood- 
en torana depicting Vajrasattva flanked by Ga- 
mesh and Mahakal. The kwapa-dya is a _ stone 
image of Aksobhya facing north. The first 
storey has a triple window flanked by two smal- 
ler windows. The top storey has three large, 
ordinary windows and is used as living quarters. 
The tile roof has no ornamentation. In the 
courtyard are two votive caityas, a shrine of 
Ganesh and a cement ping pong table. 


The sarigha of this branch consists of fif- 
teen households of Sakyas from Si Bahd. The 
members of the sangha act as dya-palads in the 
shrine of the kwapa-dya by rotation through the 


fifteen households. The safgha has one elder, 
They no longer keep an annual festival, though 
the baha still does have a little income. The 
only inscription in the courtyard is dated 
N.5.1015, but KTMV says that the baha was con- 
structed in the eighteenth century and renovated 
by the gGthi in A.D.1934. 


d. Maka Baha -- Sri Vatsa Kanakavarna Vihara 
[14] Si Baha Tole 


This branch in Si. Baha Tole has retained 
the architectural form of a bahd, but is in a 
sad state of disrepair, The shrine doorway, 
flanked by two small windows, is of wooden lat- 
tice work but has mo proper torana, only three 
small figures depicting the Buddha, Dharma and 
Sangha attached to the lintel of the doorway, 
The kwapa-dya is an image of Aksobhya facing 
east. The first starey of the shrine has a 
triple window and the top storey an overhanging 
wooden balcony and living quarters. In the 
courtyard is single votive caitya. 


The sarigha of this baha consists of one 
household of Sakyas of Si Baha. The male members 
of this family take turns acting as dya-palas in 
the shrine of the kwapa-dya; the safgha has one 
elder. They no longer observe an annual festi- 
val and the baha has no income. 


There are no longer any inscriptions in the 
courtyard of the baha, but records preserved by 
the sangha indicate that the branch was, 7fOn- 
structed in N.S.796 by one Devamuni Sakya. 


e. Oune Naka Baha -- (Padmavati) Yokulivarna 
Vihdra [4] Na Baha Tole 


This small branch baha is situated in the 
Temains of a tiny courtyard behind Na Baha. 
Only the shrine of the kwapa-dya remains. The 
wooden lattice doorway is flanked by two small 
windows. There is no torana, but small figures 
of acaitya and the Buddha, Dharma and Sangha 
have been affixed to the lintel above the door- 
way. The kwapé-dya is an image of Aksobhya fac- 
ing east. The cornice above the ground floor 
and the triple window of the first storey are 
both richly carved. The roof is supported by 
several plain wooden struts. In the centre of 
the six foot square courtyard is a single votive 
Caitya often surrounded by a pond of green 
water. 
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The sangha of this baha originally consis~- 
ted of one household of Sakyas from Si Baha. 
However, the last surviving male member of this 
household died without any sons. He did, how- 
ever, have daughters and the husbands of these 
daughters (who were not from Si Baha but other 
bahas) inherited the rights, duties and property 
of this man. Until fairly recently the descen- 
dants of these sons-in-law continued to act as 
dya-palas by turn. However, they have ceased to 
perform the rituals regularly and the branch is 
for all practical purposes abandoned. The an- 
nual festival is no longer kept and the branch 
has no income. There is, however, an agam 
shrine in this complex belonging to the Si Baha 
Sakyas attached to Na Baha [3] who still worship 
here. 


There are no inscriptions at the site, but 
KTMV dates the construction of this branch to 
the seventeenth century. 1788 renovations were 
also carried out in 1933. 


(δ. Na Baha -- Padmavati Mahavihara [3] 
Na Baha Tole 


This important branch baha is actually a 
branch of BO Baha [31] and is treated there, but 
it is noted here because about half of the 
sangha of this branch belong to Si Baha. This 
is the only example in Patan of a sangha of a 
branch baha being made up of people from two 
different main bahas, who nonetheless have for- 
med an integrated sangha of their own.) 


18. Kyapu Baha --_ Jagatpalavarma Samskarita 
Padmakastha Giri Mahavihara® [174] 
Cilanco Baha Kirtipur, Cilafico 


This bahd, counted as one of the 'fifteen' 
of Patan is known to everyone outside of Kirti- 
pur as Kyapu (Kirtipur) Band. People in Kirti- 
pur, however, usually refer to it as Cilafco 
Baha. The baha is a large area on top of a hill 
consisting of a large stupa with four smaller 
stupas around it and the shrine of the kwapa-dya 
and the agam of the baha situated at the 
southern edge of the complex. One approaches 
the baha up a long, stone stairway which is 
marked by two large stone lions. Just beyond 
the lions to the right is a shrine of Mahakal. 
The stupa is similar to the Swayambhu Mahacaitya 
with eyes painted on the harmika and brass rings 
above this. The four transcendent Buddhas, 
stone figures painted in gaudy enamel, are set 


into the four cardinal points and their consorts 
are placed between them. The Buddha situated on 
the east, Aksobhya, is enclosed in a sort of 
shrine which is marked by two small lions. ΤῸ 
the left of this shrine are the figures of the 
Buddha (Aksobhya), Dharma (PrajAaparamita) ang 
Safigha (Avalokitesvara), also painted in gaudy 
enamel. Off the four cardinal points of the 
stUpa are four smaller stUpas each with the four 
transcendent Buddhas. The shrine of the kwapa- 
dya is situated at the southern edge of the 
complex but at a slightly lower level. As it 
stands now the shrine is the only building set 
along the periphery of the complex. The origi- 
nal buildings may well have extended right round 
the complex. The shrine is a rather elongated, 
three-storied building of brick with the ground 
floor plastered and white-washed. The entrance 
to the shrine is marked by two small stone lions 
one dated N.S.837 and the other N.S.839. Flank- 
ing the doorway are repousse images of Sariputra 
and Maudgalyayana. Over the doorway is a 
Tepousse torama of unusual design. There are 
three standing, eight-armed, three-faced fi- 
gures, probably Maha-aksobhya in the centre; but 
all three figures are dressed in long flowing 
garments after the fashion of Rajput princes. 
Above the shrine is the usual five-fold window 
flanked by two smaller windows. The top storey 
has an over-hanging balcony and is adapted for 
living quarters. The tile roof has a small, 
triple finial. On either side of the shrine 
itself are two smaller sections which look like 
later additions each having a single doorway. 
The section to the south houses the agam deity 
of the baha and has an indistinct, carved wooden 
torana. 


The safgha of this baha consists of one 
hundred twenty eight Vajracaryas. Though until 
recent times all the members of the sangha 
served as dya-pala in the shrine of the kwapa- 
dya by turn for one month at a time, at the 
present time the rituals are always performed by 
the same man. This arrangement is the result of 
a compromise reached after a quarrel. The an- 
nual festival of the baha is observed on the 
fullmoon day of the month of Aswin. The govern- 
ing body consists of ten elders, plus another 
five who are called the balin thayapa, 1.8. they 
are the next five to be called into the group of 
elders and they do all the work (balin). The 
ten are considered to be retired ceremonial 
elders. However, if the safgha is invited to 
another bahd, e.g. for a Samyak Ceremony, it is 
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the ten who go. Both Barechuyegu and Acaluyegu 
initiations are performed here for the sons of 
the members of the sangha. According to infor- 
mants the sarigha consists of five lineages each 
of which still performs the pUja of its lineage 
deity separately. Ome lineage worships a 'Yoga- 
mbara' at Ikhachef Baha [62] in Patan; three 
lineages worship 'Yogambara' at Kwa Baha but on 
separate days, the first group on the sixth day 
of the bright half of BaiSakh, the second group 
on the seventh and the third group on the 
eighth. The last lineage worships ‘'Vajrayogi- 
ni,' mow housed in the Agam of the baha but 
brought from Sankhu. This baha had a consider- 
able income from fields lying below the village 
of Kirtipur. With the building of Tribhuvan 
University on that property they lost their 
fields, but as a compensation still receive an 
annual stipend from the government Gothi Sa- 
msthan. 


People in Kirtipur say that this baha is 
older than any baha in Patan; and as proof of 
this they say that when the Samyak ceremony is 
held in Patan every five years the Dipankara 
from Kyapu Baha is always given the place of 
honour. Informants at Kwa Baha say that this is 
not quite accurate. At the Samyak ceremony 
there are two lines of Dipankaras, the first one 
the senior Dipankaras and the second one the 
Junior Dipankaras. The Dipankara from Kirtipur 
has the place of honour in the second line. 
Inscriptions at the site of Kyapu Baha indicate 
a late-Malla date for the foundation of the 


‘A long inscription at the large caitya 
dated N.S.635 commemorates the founding and 
consecration of the caitya and the baha by one 
Jagatpala Varma. The inscription describes the 


setting up of the five tathagatas on the caitya 
and the long consecration rituals. The ‘bhiksu 


sangha' are commanded to perform all the proper 


rituals. This Jagatpala was one of the nobles 
of Patan and lived in Pim Baha. He came into 
political prominence after the death of Yaksa 
Malla at the time that Ratna Malla, who had 
become the king of the separate kingdom of Ka- 
thmandu, was trying to consilidate his rule over 
Patan also. Jatatpala sided with Ratna Malla 
and was one of the principal architects of the 
eventual compromise that was effected between 
Ratna Maila and the nobles of Patan. As a 
result of this Jatatpala's prestige and wealth 
increased. His interest in Kirtipur derived 


from the fact that his wife was from a noble 
family of Kirtipur. In addition to the founding 
of this caitya and baha, he also referbished the 
Baghbairava temple in Kirtipur. 


Some of the struts of the bahd building are 
dated N.S.749, some are dated N.s.800 In 
N.s.781 a finial and a gilded banner were of- 
fered to the "Dharmadhatu-vagisvara' (=the cai- 
tya) at 'Padmakastabiri Mahavinara. Repairs 
were made on the caitya in N.S.788 and the stone 
elephants were donated in N.S.789. Further 
donations were made in N.S.791, 793, and 797, 
In N.S.835 a new gcaitya was donated, in 837 a 
new image of Vajrasattva and the lions were 
donated. A long inscripiton of N.S.876 lists 
further donations, | the performance of a great 
yajfa and the setting up of new giithis for the 
performance of the proper rituals. The baha was 
renovate in A.D.1934 after the great earth- 
quake. 


At the present time this baha has four 
branch bahas and a nani which is called a branch 
baha. 


8. Yaka Baha -- Jivadharma Vihara* [169] 
Kirtipur, Lwan Dega 


This branch is located in an _ enclosed 
courtyard just south of the temple called Lwan 
Degae All that now remains of the original 
buildings is the shrine of the kwapa-dya. The 
shrine is marked by two stone lions, dated 
N.S.630. The carved doorway has no torana. The 
kwapa-dya is an image of Aksobhya facing east. 
In the courtyard are a votive caitya, an image 
of Vajrasattva dated N.S.821, an image of a 
devotee dated N.S.759, and a stone mandala. 


The safgha of this branch consists of one 
household of Vajracaryas of Kyapu Baha. The 
members of the household take turns acting as 
dya-palas im the shrine of the kwapa-dya. The 
branch has one elder and the annual festival is 
observed on the fullmoon day of the month of 
Aswin. At the present time the baha has no 
income. 


The Vajracaryas of this branch sangha per- 
form all of their initiations in Kyapu Baha. 
However, initiations are performed here. There 
ate three lineges of Sakyas in Kirtipur who 
moved to Kirtipur after the establishment of 
Kyapu Baha. They requested permission to be 
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initiated im Kyapu Baha and be counted members 
of that safgha. However, since the entire 
safigha was Vajracarya the elders refused to 
include Sakyas. They were given permission to 
perform their Barechuyegu either in this branch 
or in Kusi Baha. They are usually performed 
here, but these Sakyas are not members of this 
branch sangha nor of the Kyapu Baha sangha. 
They have no rights or duties at Kyapu Baha, at 
this branch or at Kusi Baha. The three lineages 
also have different lineage deities. One wor- 
ships a lineage deity at Thasi, one worships the 
lineage deity of Wa Bahi in Chapagaun (which 
ultimately came from Suna Githi), and one wor- 
ships a lineage deity at Bungamati. 


An inscription of N.S.802 at this baha 
notes that 'Jivacharma Vihara' had been set up 
in N.S.769 and that the king of Patan, Siddhi 
Narasimha Malla, had come to the consecration 
ceremonies. In N.S.783 images of Samvara Deva- 
devi, Sri Buddha-Dharma-Sangha, Ganesh and Maha- 
kal were made and offered in memory of Sri 
Jivadharma Deva by his sons Sri Candrajyoti and 
Sri Indrajyoti. Four anda half r ropanis of 
land were offered at this time so that the 
following rituals could be carried out: the 
annual Busadai, the monthly Dasami POja, the 
lighting of a lamp on the fullmoon day of Ka- 
rtik, and the daily Nitya Puja. In N.5.802 a 
finial was offered for the shrine plus an = um- 
brella and a crown for the Buddha image by 
Candrajyoti, his wife and his three sons. 


Ὁ. Kusi Baha -- Mahakirti Vihara {170] 
Kirtipur, Kusica Tole 


This branch is located in a small enclosed 
area in Kusica Tole down a long flight of stairs 
which gives the whole shrine 8 dungeon-like 
appearance. The small shrine has a carved door- 
way but no torama; the kwapa-dya is an image of 
Aksobhya facing north. In the courtyard is a 
single votive caitya. The sangha of this branch 
consists of one household of Vajracaryas of 
Kyapu Saha whose members serve as dya-palas in 
the shrine of the kwapa-dya each morning. The 
annual festival of the branch is observed on the 
fullmoon day of the month of Jyestha. The 
branch has no income. The members of this 
household of Vajracaryas perform all their ini- 
tiations in Kyapu Baha, but the Sakyas mentioned 
above sometimes perform initiations here, though 
they do not thereby become members either of 
this branch sangha or the sangha of Kyapu Baha. 


c. Kwe Baha -- Karnataka Vihara* [171] 
Kirtipur, Tajaéph Tole 


This branch is situated just off the main 
street in a very small courtyard. All that 
remains of the original buildings is the small 
kwapa-dya shrine. The finely carved doorway has 
no torana, but a small image of Aksobhya_ set 
into the lintel. The kwapaé-dya is Aksobhya, 
facing west. Above the shrine is a well carved, 
five-fold window with a smaller lattice window 
to the right. In the courtyard is a single 
votive caitya. The Sanskrit name Karnataka 
Mahavihara is given on an inscriprtion. 


The sangha of this branch consists of four 
households of Vajracaryas of Kyapu Baha. The 
usual rituals are performed each morning but 
only by the members of one of these households. 
The annual festival of the branch is observed on 
Sri Paficami. The branch s safigha has one elder 
and the members perform all of their initiations 
in Kyapu Baha. The baha still has some income 
from the Gothi Samsthan as compensation for the 
fields they lost to Tribhuvan University. 


Nothing is known about the history and 
foundation of this branch. The caitya in the 
courtyard is dated N.S.753, but KTMV says that 
the present shrine building was constructed in 
the nineteenth century. 


d. Cue Bahe -- Harsakirti Vihdra* [172] 
Kirtipur, Singha Duval Tole 


This small branch consists of a kwapa-dya 
shrine in an enclosed area surrounded by fields 
in Singha Duval Tole. The shrine of the kwapa- 
dya, which sits more or less in the centre of 
the enclosed area is the only building on the 
site. It is a well preserved, but plain baha 
shrine with a carved doorway and no toraga. The 
kwapa-dya is an image of Aksobhya facing north. 
On either side of the doorway are two small 
windows. The facade of the gound floor had been 
plastered and white-washed, but most of the 
plaster has crumbled. Above the ground floor is 
a second storey with a plain five-fold window. 
The tile roof is supported by plain struts and 
the roof has no ornamentation. In front of the 
shrine are one votive caitya and a copper- 
covered stone mangala with an inscription which 
Qives the Sanskrit name of the baha. In the 
courtyard are also images of Ganesh, Mahakal, 


The 'Fifteen' Bahas 183 


128. Kwe Baha [171] 


129. Cue Baha [172] 
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Hanuman and a donor. 


The sangha of this branch consists of one 
household of Vajracaryas of Kyapu Baha, now 
comprising about twenty five members. The mem- 
bers of the sangha perform the usual rituals 
each morning. The sangha has one elder, but no 
longer observes the annual festival of the baha, 
which used to be held on the second day of the 
bright half of the month of Jyestha. However 
they still receive a little income from the 
GGthi Samsthan as compensation for the fields 
they lost when Tribhuvan University was built. 


According ta the inscription on the mandala 
the baha was built in N.S.761 by Hakuja Sakya 
and the mandala was set up in N.S.936. The baha 


was renovated after, fhe earthquake of 1934 By 
Bhimvajra Vajracarya. 


e. Tungalaycwangu Baha -- Padmocca Vihara 
[173] Kirtipur, Singha Duval Tole 


This site, which consists only of a caitya 
in the centre of a small courtyard, has no baha 
shrine and no kwapa-dya. Whether it ever did 
have such a shrine is doubtful. It should prob- 
ably be classified as a nani and not a baha, but 
informants insisted that it is a baha and it 
does have a sangha. The sangha consists of one 
household of Vajracaryas of Kyapu Baha who per- 
form the usual rituals at the caitya regularly. 
They do not observe an annual festival and the 
site has no income. The caitya is dated 
N.5.868. 


130. Tungalaycwangu 


Baha [173] 
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The Bahis of 


Introduction 


Every commentator on the vihdras of the 
Valley and every Newar informant note that there 
are two types of imstitutions: bahas and bahis. 
However, when one tries to answer the question: 
what is the difference between a baha and a 
bahi?, one finds that commentators disagree and 
present day informants are hard pressed to spe- 
cify the differences. The difficulty seems to 
come from the fact that today there are few 
differences and the differences have lost their 
significance for present day-Newars. Certain 
distinctions, however, do remain. 


First are the architectural differences. 
a) Bahis have open halls on the ground floor and 
large open rooms above, behind screened veran- 
das. Such an arrangement does not readily lend 
itself to family quarters as these large open 
halls are not divided into rooms. 6) The shrine 
of the kwapa-dya is offset so that it is pos- 
sible to circumambulate it. c) One usually 
finds a flight of steps leading up to the main 
entrance, whereas the entrance to bahas is usu- 
ally at ground level. d) The shrine (agam) of 
the tantric deity is located in a blind room 
directly above the shrine of the kwapa-dya. 6) 
The kwapa-dya himself is often referred to as 
gandhuri-dya, a ferm that is never used of the 
Buddha in a baha. 


In Patan the members of the bahis formerly 
referred to themselves as brahmacarya bhiksu 
(celibate bhiksus) rather than Sakya, Sakyabhi- 
ksu or Sakyavafsa. This term is not attested to 
in any inscriptions or documents from bahis in 
Kathmandu or Bhaktapur whose members were usu- 
ally 'Sakyabhiksu'. In Patan today the term is 
seldom used and the people of the bahis usuaily 
call themselves simply Sakya. The term was a 
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technical term for the members of the bahis of 
Patan and it is difficult to understand its 
import. That by the time of the Malla kings the 
term did not mean what it says is clear from the 
reference to a Brahmacarya Bhiksu from N.S.635 
who was in fact married. From the Late Malla 
Period on it is clear that the members of the 
bahis were all married. 


Whereas each main baha has its own sangha 
and is in this sense a closed and self-suffi- 
cient unit, the bahis have a different arrange- 
ment. In Kathmandu all the bahis belong to one 
over-all organization (sarva-sangha). Each bahi 
(with two exceptions) has a single elder; and 
the elders of each of the bahis belong to an 
overall-board of elders which must be present at 
all bahi initiations and which generally rules 
the life of the sarva-sangha in the way the 
elders of each individual baha do. In Patan 
there were two groups of bahis, one of ten and 
the other of fifteen bahis which had a similar 
arrangement. Though this original arrangement 
has broken down in recent years, it was still 
intact a hundred years ago. (In Bhaktapur 
there are only three extant bahis and none of 
the three has a bahi-sangha today; they are 
looked after by Bare who are members of a baha.) 
Informants in Patan have told me that in ancient 
times all the bahis of the Valley belonged to 
one sarva-sangha. However, I have seen no con- 
temporary evidence to confirm this. 


As noted in the General Introduction, the 
members of the bahis were until recent times 
considered by the members of the bahas to be of 
a slightly lower status. Why they should be 
considered inferior is abit of mystery to 
people today. Some connect it with the idea 
that a bahi is a lower form of Buddhist institu- 
tion than a baha. This seems to mean that the 
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schedule of ritual in a baha is more rigid, the 
rituals more elaborate and better organised. 
The organization of the baha sangha, as a commu- 
nity, is also more structured with a larger 
group of elders, more gUthis and more obliga- 
tions. In other words, the members of the 
bahas have more rules to follow. Others, usua- 
lly Vajracaryas, have said the bahis are more 
recent institutions and that that many of the 
bahi sanghas are made up of people of lower or 
'mixed' castes. This is hard to prove, of 
course, and certainly some of the bahis are 
very old with a continuous and unbroken tradi- 
tion that stretches back to the time before the 
Malla kings. Several of the Patan Bahis claim 
Brahman descent. 


Another difference is that there are no 
Vajracaryas in bahis. This statement, however, 
must be qualified. There isa priest from 
MakhaY Bahi in Kathmandu who serves as the 
priest for all of the bahis of Kathmandu, and in 
Patan the two groups of bahis each has its own 
priest from a bahi. This priest must be present 
at Barechuyegu initiations, the annual festival 
of the bahi and at the pafcadéna. In Patan he 
also used to came at the time of death to read 
from the scriptures. Though these bahi priests 
receive the Paficabhiseka (just as Vajracaryas 
do), they are not recognised as Vajracaryas and 
have no clients (jajaman) among the rest of the 
Buddhist population. In fact the bahi families 
now also have a Vajracarya priest from a baha 
whom they call for other family or occasional 
rituals. 


This lack of Vajracaryas does not mean that 
the bahis were entirely non-tantric. Every bahi 
has its ouwm agam; and inscriptions from the 
fourteenth century commemorating the foundation 
of bahis all attest to the consecration of 
tantric deities at these shrines. Tantric dei- 
ties were known and worshipped; what they lacked 
was the consecrated tantric priest, the Vajraca- 
rya who belonged to a different tradition. 


Gellner notes some other differences which 
he found in Patan. At the performance of Bare- 
chuyegu in the bahis in Patan there is no fire 
sacrifice. (Informants in Kathmandu say that 
some bahis have a fire sacrifice and some do 
not. The decision to have it or not seems to be 
economic: if you have a fire sacrifice you must 
call a Vajracarya, and that is expensive.) When 
a death occurs within a bahi family, 


within their living quarters and in front of the 
bahi. shrine. The tantric deity of the bahi is 
called ajidya (grandmother-gddess) and hence is 
looked on as female, though in fact, of course, 
the agam deity is always a pair. (This is not 
true in Kathmandu where the agam deity is simply 
agam-dya.) There is a general belief, not 
always true, that each bahi has a square stone 
with nine circles on it. This is called gupha 
manda (the ninefold mangala). Though many 
informants say that it represents the nine 
planets (the nava graha), Gellner's informants 
say that these stones were installed by the 
emperor Asoka to be used as recepticles for the 
rice used in ancestor worghip which is usually 
taken to the nearest river. 


Another difference is what one might call 
the decaying state of the bahis. In contrast to 
most of the bahas, especially the main bahas of 
Patan and Kathmandu, the people of the bahis are 
poor. There are few rich families among them, 
and the buildings of the bahis are generally in 
a state of disrepair. This is perhaps one 
reason why the bahis have more consistently 
retained their traditional architectural struc- 
ture. Whereas the bahas had the financial re- 
sources to redecorate and rebuild their institu- 
tions in succeeding generations and thereby 
change their physical appearance according to 
the architectural fancies of the day, the bahis 
lacked the resources to do this. Their 
buildings remain as they were in the late Malla 


period until they finally collapse. With their 
collapse they often disappear altogether. 
Linked with this is the rather puzzling 


phenomenon of constantly decreasing numbers in 
the bahis. In many cases the bahi sangha has 
died out entirely, and in nearly all the bahis 
the sangha has been reduced to a few families. 
In contrast the baha sanghas are constantly 
increasing as one would expect. Some say that 
the bahis were poorly endowed, but the bahis 
seem to have had even more land than the bahas. 
Others speculate that members of the bahi 
sanghas have found ways to become accepted into 
one of the bahas and thereby raised their 
status. No one could give concrete examples 
except in the case of a bahi sangha that had 
actually been made up of members brought from a 
baha.- On the other hand, if such a migration 
were successful it would be because it had been 
keep secret. 


The one exception to the general decay is 


The one exception to the general decay is 
Cikan Bahi in Patan which has a large sangha of 
135 Sakyas. This sangha is very active, the 
bahi buildings have been kept in good repair 
(and are currently being extensively renovated), 
and over the last hundred and fifty years they 
have built and consecrated several branches. 
This seems to have been a result of two factors: 
the relative wealth of these families and the 
fact that they have kept alive something of the 
original traditions of the bahis. One of the 
aged elders of Cikan Bahi gave Gellmer the fol- 
lowing accounts 


When the baha were inhabited by married 
Sakyabhiksus who worked for their living, 
there were still Brahmacarya Bhiksus, unmar- 
ried monks, who did no work, in the bahi. In 
the baha they did Tantric rituals, had gi- 
this,  fises annual ritual obligations] and so 
on, but in the bahi all they had to do was 
keep the rule of celibacy (brahmacarya pale 
yaye). Then one day the king decided that 
the 1200 ropani of land belonging to Konti 
Bahi was too much, and he took the land to 
feed his soldiers. "Since you live by 
begging,' he said, ‘go ahead and beg!' Even- 
tually they had to marry and find work, al- 
though the 64 kinds of work had already been 
given out to the 64 castes So they did as 
the Sakyavamsa were doing. 


What this seems to indicate is that the 
bahis are’relics of an earlier tradition. For a 
long time after the distinctive feature of these 
communities, their celibacy, had been abandoned 
they continued many of their traditions. Final- 
ly, in the face of the the overwhelming popu- 
larity of the baha traditions, the ritual and 
social high status of the Vajracaryas, and the 
sanction of this tantric Buddhism (with its 
round of ritual which fit so well into the 
structure of ‘Hindu Society’) by the ruling 
elite, the bahis were telagated to a place out- 
side the mainstream of the Buddhist tradition of 
the Valley. Perhaps it is in this sense that 
the term bahira (outside) has the greatest im- 
port. Today few members of the bahis have any 
understanding of the tradition their institu- 
tions enshrined, and bahis have become a slight- 
ly different kind of baha whose members are 
generally poor and are considered slightly lower 
than the members of the bahads for reasons that 
are largely forgotten. 
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This line of thought seems to be confirmed 
by Wright's Chronicle. After Siddhi Narasimha 
had called together the elders of the ‘Fifteen 
Bahas' and made arrangements for their govern- 
ment, he he called the elders of the twenty five 
bahis of Patan. The chronicle calls these viha- 
ras "nirvanik vanaprastha'. Wright explains 
this term as meaning ‘the inhabitants did not 
marry', though it is abundantly clear from the 
chronicle that they were in fact married. The 
term seems meaningless because Wright's transla- 
tors have omitted the opposing term which the 
chronicle writers have used for the bahas, i.e. 
"samsarik tantrik vihara' (this-worldly tantric 
vihara). The chronicle clearly contrasts 'ni- 
Tvapik vanaprastha viharas (bahis) and sahsarik 
taftrik viharas' (bahas). When the king tried 
to make reforms in the bahis similar to the 
reforms he made in the bahas, the members com- 
plained that since they followed the other- 
worldly forest-dwelling dharma they could not 
take the tantric initiation of those who are 
members of a worldly tanric vihara. The chroni- 
cle then describes the arrangements made for the 
bahis in general and especially for I Bahi con- 
cluding: 


In this way the rules were established 
both for the worldly Tantric (samsarik 
tamtrik) monasteries and for the otherworldly 
forest-duelling (nirvanik vanaprastha) 
monasteries. 


One sees here an intermediate stage. Celi- 
bacy had disappeared but the bahis were still 
Tepositories of a different tradition which 
their members wanted to preserve. However, 
their efforts were doomed as they were caught in 
an anomalous situation. They were custodians of 
the tradition of the celibate monks, but they 
were not celibate. The King was anxious to make 
all of his subjects conform to the traditional 
customs of Hindu society; and one of these cus- 
toms was the performance of the fire sacrifice 
after the death of a member of a family in order 
to purify the household and its members. Since 
they were married men with families they must 
also adopt this custom and for this they must 
have a priest who is empowered to perform such a 
sacrifice. He may be Buddhist, but he must be a 
Vajracarya as the priests from bahis were not 
tecognised (by their own people or the majority 
community) as Vajracaryas and hence did not 
perform the fire sacrifice. So Vajracapyas from 
Dhum Baha were assigned to be the priests of I 
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Bahi. The bahi priests continued to function 
for rituals pertaining to the monastery itself, 
but Vajracaryas from the bahas became the family 
priests of the families attached to the bahis. 
This arrangement further blurred the lines of 
distinction between bahis and bahds and today 
few people know where the line is and what it 
signifies. 


Gellner concludes his analysis of the sit- 
uation of the bahis with the following state- 
ment: 


The decline of the bahi was evidently 
already under way when Siddhi Narasimha made 
his reforms, since the chronicle tells us 
that certain bahi were empty, their inhabi- 
tants having moved on after taking up the 
householder dharma. The members of the bahi 
made a virtue of their being the descendants 
of the last truly celibate monks, but this 
was mot enough to stop a steady decline in 
population. Wherever possible members must 
have transferred to baha; but precisely be- 
cause such practice is in theory not allowed 
it is impossible to trace it or prove it. 
The lower prestige of the bahi is due to the 
fact that the Buddhism of the Newars is 
Tantric: celibate monastic Buddhism, of 
which the bahi are the most prominent re- 
presentatives, is given a place, but only the 
lowest ane. The bahi themselves have been 
less and less able, and less and less in- 
terested, to combat this assessment. Their 
ideology is in any case now rendered anachro- 
nistic by the presence in Nepal of the newly 
introduceg and dynamic Theravada Buddhist 
Movement. 


Several years ago one informant gave me the 
following explanation of bahis: 


"In the days when all of these communities 
were open to any qualified candidate the 
bahis were a lower class of vihara where the 
bhiksu would receive his first training. 
After completing his training he would become 
an upasampradaya bhiksu and join a baha where 
he would study further and receive further 
training which would eventually entitle him 
to become a Vajracarya.' 


This is the view of a Sakya attached to one 
of the principal bahas and expresses quite accu- 
Tately the view of the dominant baha community 


who consider the tantric traditions of the vVa- 
jracaryas to be a higher form of Buddhism. It 
may also reflect the reality. The bahis may 
well have housed the last communities of celi- 
bate monks (true brahmacarya bhiksus) and as 
such have been schools of the dharma where Bud- 
dhists from the bahds could go to learn the 
basics of the dharma. 


Of the two type of viharas which is the 
older form? Several informants told me that the 
bahis are older than the bahas. Other infor- 
mants, usually Vajracaryas, say the bahis were 
all later foundations set up for people of lower 
and mixed caste. The first statement seems to 
be based on the fact that the bahis represent an 
earlier form of Buddhism. The second would 
appear to be primarily Vajracarya prejudice and 
it cannot be substantiated. Even if one could 
find a few institutions which house people of 
low or mixed caste, most of them certainly do 
not. In cases where one might find people of 
low or mixed caste, he would probably find they 
they are people who moved into a bahi that had 
been abandoned by the original sangha. 


My survey of the bahis and bahis shows that 
we have no confirmed dates for extant bahis 
earlier than A.D.1200 (i.e. the beginning of the 
Malla Period). On the other hand we do have 
several confirmed dates from the so-called 
Thakuri Period for bahds of the Acarya GUthi in 
Kathmandu and the 'Fifteen Bahas' of Patan. we 
also know that several of the principal bahis 
were founded in the time of Jayasthiti and Yaksa 
Malla: Uba Bahi and Iba Bahi in Patan, Nhaykan 
Bahi and Syangu Bahi of Kathmandu. Another 
curious fact is that except for two manuscripts 
copied in Dugan Bahi (Sadaksari Mahavihara) in 
Kathmandu, we have no manuscripts copied in 
bahis. Buddhist Manuscripts were copied by 
people in bahas, usually Vajracaryas. However, 
1 would hesitate to draw any conclusions from 
this data. We know so little about the so- 
called Thakuri Period that an argument from 
silence is very weak indeed; and we have no way 
of knowing if what data we have is in any sense 
a representative sample of data from that 
period. It may well turn out to consist of 
chance finds from.certain groups that is in no 
way Tepresentative of the society as a whole. 
What does seem clear is that from the viewpoint 
of the dominant tantric Buddhists of the Kathma- 
ndu Valley, the bahis represented an archaic 
form of Buddhism. No definite conclusions can 


be stated, but my own hypothesis is that the two 
institutions existed side by side perhaps from 
the earliest days. Gradually, and as a result 
of the ascendency of the Vajracaryas and their 
form of Tantric Buddhism, the celibate communi- 
ties diminished, finally succumbing to the domi- 
nant tradition and becoming married 'celibate 
monks’ (brahmacarya bhiksu) still trying to 
maintain something of their original traditions. 
If more accurate information on the Licchavi and 
so-called Thakuri period is ever made available, 
we may well find that the celibate communities 
were always in the minority. 


At the present time there are theoretically 
twenty five main bahis left im Patan. I say 
theoretically because, though one can count 
twenty five foundations still extant, in some 
cases the sangha has died out entirely or the 
bahi has been taken over by people from another 
bahi or a baha. As im Kathmandu and in Bhakta- 
pur the safighas of the bahis have dwindled to a 
tiny community often consisting of one or two 
initiated members. The one exception is Cikan 
Bahi [83]. 


The present arrangement can evidently be 
traced to the time of Siddhi Narasimha Malla who 
called the people of the bahis together and made 
rules for them. Of the twenty five bahis only 
fifteen came, so rules were made for them and 
then rules were imposed on the other ten. The 
result of this reorganization was that there 
were them two groups of bahis, the ten and the 
fifteen. Each had its own group of elders and 
its own priest. A man from the sangha of Jyaba 
Bahi (163] functioned as the priest for the 
group of ten, and one from Naka Bahi functioned 
as the priest for the group of fifteen. At Jyaba 
Bahi only one man was given the initiation, but 
at Naka Bahi the entire sangha was given the 
initiation. These were often called vajra- 
bhiksu rather than Vajracarya. However, all of 
these were Vajracaryas in a restricted sense. 
They received the Paficabhiseka initiation and 
could function as priests for bahi functions 
but they could not have other jajamans and were 
not really recognised as Vajracaryas by the 
Vajracaryas of the ‘Fifteen Bahas' who usually 
referred to them as Bauddhacaryas. 


The Ten Bahis 


Until recent times these ten bahis formed 
one overall gangha and were all served by the 
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one Vajracarya priest from Jyaébé Bahi. However, 
about seventy five years ago, due to a number of 
disputes within the group, the organization 
began to disintegrate. Only Iba Bahi [97] and 
Khwaya Bahi [6] have retained their old link and 
only they still use the services of the priest 
of Jyaba Bahi. The others are now totally sepa- 
rate and when they have need of a priest they 


call a Vajracarya from one of the ‘Fifteen 
Bahas'. 


1. Iba Bahi -- Rajesri Mahavihara* [97] 
Cakha Baha 


This is one of the oldest bahis in Patan 
and until about ten years ago still retained its 
old architectural form of a two storied quadran- 
gle with the upper and lower stories composed of 
open verandas. The shrine is situated along the 
western arm of the quadrangle and is a simple 
unadorned cella which can be circumambulated. 
Two small lions mark the entrance to the shrine 
and over the roof above the shrine is a pagoda 
style tower. The kwapad-dya was an image of 
Aksobhya facing east, but this was stolen a few 
years ago. In the centre of the courtyard is a 
single votive caitya and a stone dharmadhatu 
mandala. Within the past ten years, however, 
much of the original structure has crumbled and 
no effort has been made to restore it. A small 
school is housed in the remaining buildings, and 
they will also soon crumble. The bahi original- 
ly had quite a collection of old wood and terra- 
cotta images but most of these have disappeared 
in the last ten years and what remains is thrown 
in  accorner near the entrance, damaged and un- 
attended. The entryway to the whole complex is 
marked by two large stone lions, and on the 
right as one enters the quadrangle is a large 
image of Mahakal. 


The safgha of this bahi now consists of 
thirty five initiated Sakyas. Despite the ab- 
sence of the kwapa-dya the usual rituals are 
performed morning and evening. Service is for 
one month and passes through the households of 
the sangha in turn. The sangha has five elders 
and observes the annual festival of the bahi 
during the sacred month of Gufla. Barechuyegu 
initiations are performed here for the sons of 
the members of the sangha. The chief elder of 
this bahi is the eldest of all the members of 
the sanghas of the Ten Bahis and should by 
rights be considered the chief of the whole 
group, but he is recognised only by Khwaya Bahi. 
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132. Iba Dune [98] 


This is a result of an on-going dispute with the 
people of the other bahis over land ownership 
and the stealing of the kwapa-dya from this 
shrine. The lineage deity of the safgha is 
Cakrasambara whose shrine is preserved in this 
bahi. This bahi had thirty eight ropanis of 
land which provided a good income, but it is 
this land that is now under dispute and con- 
sequently they get no income any more. Oespite 
this, however, they still use the services of 
the Jyaba Bahi Vajracarya. 


According to an inscription nailed to the 
front wall of the shrine this bahi was conse- 
crated in the bright half of the month of Jye- 
stha in N.S.547. On the third day of the 
fortnight the laksahuti was begun and on the 
tenth the golden image of the Buddha (gandhuri 
tathagata) was set up and consecrated. On the 
following day three golden finials and a banner 
were offered. At this ceremony King Jaya Jyotir 
Malla (the last of the sons of Jaya Sthiti 
Malla) was present. The foundations of the viha- 
ra had been laid in Phalgun of N.S.538 and in 
Baisakh the doors were set up. The donors 
were five of the Padhadna-mahapatras of Patan. 
The inscription also gives the Sanskrit name of 
the bahi: Ra jasri Mahavihdra. This bahi has 
one small branch. 


a. Iba Dune -- @hajudhana Simha Vihara [98] 
Chaka Baha 


This tiny little branch baha is situated 
directly behind the Iba Bahi complex and now 
consists of nothing but a narrow ground floor 
shrine which is falling to ruins. The lattice 
doorway is urmarked and has no torama or orna- 
mentation. The shrine contains an image of 
Aksobhya facing north. New buildings have 
crowded right up to the edge of the shrine and 
the upper storeys of the shrine itself have 
crumbled. Weeds grow out of the brickwork of 
what is left. In front of the shrine is a small 
paved courtyard with a single votive caitya. 


This little branch has one family attached 
to it. They belong to Iba Bahi and performn the 
Tegular rituals each morning. They observe the 
annual festival of this branch on the fullmoon 
day of the month of Kartik. Nothing is known 
about the foundation or history of this bragch, 
but KTMV dates it to the nineteenth century. 
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2. Jyaba Bahi -- Jyesthavarna Mahavihara® 
(163] Chaka Baha 


Jyaba Bahi is also a typical bahi shrine 
with three sides of the original quadrangle 
remaining. The outside entrance to the shrine 
is marked by two large stone lions. The remain- 
ing buildings have the usual open rooms on the 
ground floor and open rooms above behind an 
over-hanging balcony. The shrine of the kwapa- 
dya is unornamented and has no torapa. The 
cella is situated so that it is possible to 
circumambulate it. The kwapa-dya is an image of 
Aksobhya facing north. In the courtyard are two 
caityas, a stone dharmadhatu mandala, an image 
of Mahakal and the feet of Mafjusri. 


The sangha of this bahi has been reduced to 
one old man, a ‘Vajracarya' who theoretically 
functions as the priest for all of those at- 
tached to the Ten Bahis. Actually, at the pre- 
sent time, he functions only at his oun bahi 
and at Iba Bahi. This one man performs the 
daily rituals morning and evening and performs 
all the other duties connected with a bahi. 
Both Barechuyegu and Acaluyegu initiations are 
performed here, but since the old man has no 
male heirs this custom will probably cease with 
his demise. The lineage deity of the safgha is 
Cakrsamvara who is worshipped at the bahi. The 
annual festival is observed on the eighth day of 
the dark half of the month of Phalgun. 


The oldest inscription at the site is dated 
N.S.772 and probably commemorates a renovation 
of the bahi. Several donations were made at this 
time including an image of the Buddha (sri Sri 
$ri__gandhuri bhattaraka). , The principal donor 
was one Brahmacarya Bhiksu Sri Mangaladevaju of 
Sri Jyestha Vihari. The foundation is surely 
older than this, but no other evidence remains 
and the sangha has no stories or legends telling 
of the foundation. In N.S.800 a caitya was set 
up at the bahi which is cahled in the inscrip- 
tion 'Jyaya Vahara Bahiri'. 


3. Khwaya Bahi -- Kamuka Nama Mahavihara* 
[6] Na Baha Tole 


All that remains of Khwaya Bahi is 8 crum- 
bling, free-standing shrine in the middle of a 
walled field. The shrine is of two storeys and 
has a double tiled roof. At one time the build- 
ing had been plastered but the plaster has crum- 
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bled away from the ground floor. Above, where 
the plaster has remained, one can see the re- 
mains of frescoes. The kwapé-dya is an unusual 
stone image of Maitreya painted white and sit- 
ting with the right leg raised. The image faces 
east. In front of the shrine is a sirgle stone 
mangala. The edge of the walled field surely 
marks the boundaries of what were at one time 
bahi buildings. Near the entrance to the area 
are three large caityas amd an image of Padma- 
pani Lokesvara which formed part of the complex. 


The original safgha of this bahi died out 
entirely some years ago and the shrine is now 
looked after by one family of Sakyas ('Brahmaca- 
rya Bhiksus') who have made this their bahi. 
Now the sangha consists of this one family, five 
initiated members. They perform the usual 
rituals morning and evening in the shrine of the 
kwapa-dya by turn and perform their Barechuyegu 
initiations here. At the present time the 
sangha has one elder, but they say it should 
have five. Cakrasamvara is both the &agam-dya 
and_ the lineage deity of this sangha. As the 
bahi has no income there is no annual festival 
but it used to be held four days after Bungadya 
was placed on his ratha. 


The only inscription left at the site is 
found at the base of the three large caityas. 
It is dated N.S.734 and commemorates the offer- 
ing of a canopy for the caityas by Bhiksu Sri 
Jitadeva and Sakyavamsa Set Vijayadeva. The 
inscription also gives the Sanskrit name Kamuka- 
nama Mahavihdra. At this time the caitya was 
Tepaired, and images of the five Buddhas were 
offered. 


4. Khwaya ®ahi Cicdhangu -- 22 [7] 
Na Bahi Tole 


Lists give a second bahi at this site, but 
all that remains is a small Buddha shrine to the 
side of the area of Khwaya Bahi. Nothing else 
is known about this second bahi, but informants 
say that it originally was a separate foundation 
with its own sangha. 


5. Guita Bahi -- Dspavati Nagare Sarvananda- 
nrpa Samskarita Padmoccasri Mahavihara 
[122] Guita Tole 


There are three bahis in this area which is 
Clearly an ancient Buddhist site. Three San- 
skrit names are known: Padmoccasri, Saptapurd 
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and Gustala. Of the three bahis this first one 
is the best preserved and probably the most 
recent foundation. This bahi is an entirely 
closed courtyard but the only thing that remains 
of the original bahi structure is the shrine of 
the kwapa-dya. The shrine is built on a raised 
Platform five steps above the level of the 
courtyard. The actual entrance to the shrine is 
behind a veranda of wooden pillars. The en- 
trance is unmarked but has a torama depicting 
the Buddha, Dharma and Safigha. The kwapa-dya is 
a covered image which KTMV identifies as Mai- 
treya. It is surely not Maitreya, but Buddha 
showing the visvavyakarana mudra, though_-he is 
called Dipankara by the local people. The 
image faces north. The cella is so situated 
that it is possible to circumambulate it. The 
first storey of the shrine has three windows in 
the centre flanked by two other windows. The 
tile roof is supported by plain struts and sur- 
mounted by a typical bahi tower with a single 
finial in the form of a caitya. In the court- 
yard in front of the shrine are a mandala sur- 
mounted by a vajra, a large caitya (the top part 
of which is a Licchavi style caitya), another 
mapgala, a mounted vajra and another caitya. 
The other buildings of the courtyard are 
ordinary dwellings. 


The sangha of this bahi consists of twenty 
eight initiated members who call themselves 
simply 'Sakya'. All the members of the sangha 
serve as dya-palas in the shrine for a period of 
eight days at a time. Service passes through 
the roster of the initiated according to senior- 
ity of initiation. Barechuyegu initiations are 
held here for the sons of the members of the 
sangha. The sangha has five elders and observes 
the annual festival on the fullmoon day of the 
month of Baisakh. The lineage deity of the 
sangha is Cakrasamvara who is worshipped at the 
bahi itself. The relationship of this sangha to 
the other bahis is not very clear. Some infor- 
mants said that this safgha came later and that 
its members are not really bahi members (i.e. 
brahmacarya bhiksus) , but Sakyas and that hence 
their foundation is really a baha and not a 
bahi. This is confirmed by the fact that they 
do call themselves Sakya or Sakya Bhiksu and 
that in the days when the Ten Bahis had common 
feasts and festivals the people from this bahi 
did not have the right to be summoned to the 
festivals. | They could come and often did, but 
did not have to be called as did the members of 
all the other bahis. If they came to the festi- 
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val they shared the work but were called balin, 
jee. workers, and were fed because they had 
worked and not because they had any right to 
take part in the festival. Furthermore, bahi 
lists give two bahis at this site. Informants 
say that they are the second and third; this 
first one is not listed as a bahi. 


There are several inscriptions in the com- 
plex most of them of fairly recent origin. 


6. Mul Guita Bahi -- Saptapura Mahavihara* 
[125] Guita Tole 


This bahi is situated in a courtyard di- 
rectly to the north of Guita Bahi. Only the 
western arm of the courtyard which houses’ the 
shrine of the kwapa-dya has retained the origi- 
nal buildings. The shrine is of two storeys 
with a plain entrance marked by two stone lions. 
The carved doorway has no toraga.e The shrine 
which can be circumambulated has a an image o 
the Buddha showing the visvavyakarana mudra . 
Above the shrine is a veranda and another door- 
waye The plain tile roof is surmounted by a 
bahi tower. In the courtyard are a votive cai- 
tya and a stone mandala. 


This bahi and the next one (Gustala Baha) 
have a combined sangha of thirty five members, 
thirty one of whom belong to this bahi and four 
of whom belong to Gustala. They call themselves 
Brahmacarya Bhiksu and are probably the remmants 
of the original sangha of this very ancient 
foundation. Members of the safgha serve as dya- 
palas in the shrine of this bahi and Gustala 
simultaneously. Service is for a period of one 
week and passes through the sangha by seniority. 
Barechuyequ initiations are performed here for 
those that belong to this bahi, but the members 
of Gustala perform their initiations there. The 
combined sangha has five elders and has two 
lineage deities, the two large caityas just at 
the edge of these three bahis. They refer to 
the deities simply as 'bhagavan' and their an- 
nual puja is niramis, i.e. a sacrifice without 
blood. Though this bahi and the next one origi- 
nally belonged to the group of the Ten Bahis, 
they have now broken all connection with the 
others and with Jyaba Bahi. The sangha no 
longer has an annual festival and there is no 
common feast except at the time of initiations. 
The bahi has no income at the present time. 
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ae Gustala Bahi -- Gustala Vihara* [124] 
Guita Tole 


Though this is almost certainly the oldest 
of the three foundations, there is little left 
of this bahi. It is situated in an enclosed 
courtyard just west of MG) Guita Bahi. The name 
Guita means nine roofs and according to local 
tradition the shrine of this bahi was once a 
magnificant temple of nine roofs. None of the 
original buildings have survived and the shrine 
of the kwapa-dya consists of a single roam on 
the ground floor of a crumbling brick structure. 
The plain lattice doorway has no torama and no 
other ornamentation. The kwapa-dya is an stand- 
ing image of the Buddha showing the visvavyaka- 
Tana mudra whom the local residents identify as 
Maitreya. The shrine has a plain tile roof with 
no ornamentation. In the courtyard are a cai- 
tya, a pillar and a stone mandala. 


The sangha of this bahi at the present time 
consists of one household of the combined safgha 
of this bahi and Maul Guita Bahi. The current 
dya-pala of Mil Guita Bahi also performs the 
daily rituals here, but the one family that 
lives here performs their Barechuyegu initia- 
tions here and not in MUl Guita Bahi. The 
lineage deity is the same as that of Mul Guita 
Bahi and they have no festivals apart from the 
sangha of Ohatu Bahi. This bahi has no income. 


These three bahis are situated on a very 
ancient site and it seems clear that over the 
centuries there have been several foundations at 
tnis place, probably more than the three which 
have survived. A number of inscriptions in 
different places around the area refer to these 
foundations. I list them all here in chronolo- 
gical order though they may refer to different 
foundations. The oldest inscription is dated 
N.S.144 and is attached to the large stupa out- 
side of the bahi complex. On the eleventh day 
of the dark half of the month of Jyestha in this 
year the work of paving the courtyard of "Sri 
Saptapura Mahavihara in Lalitapura, which had 
been bullt by Mahapandita Sakyabhiksu Sri Gauta- 
ma Sri, was completed. An inscription of 
N.S.368 in the southern niche of the northern 
stupa commemorates the erection of an image 
dedicated ito the memory of a une (paramopasiki 
phiksupi Sri Malayasriri [sic]).. An inscrip- 
tion of N.S.399 on the pedestal of a Buddha 
image at Guita Bahi has the following informa- 
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tion. The inscription notes that in the eastern 
part of the city (of Lalitapura) there is a 
lovely vihara called Gustala. At this vihara a 
Bhiksu called Gautama Sri, having taken the 
advice of the sarva-sangha, erected another 
vihara. Since this building which he had 
erected had fallen into disrepair, it has now 
been repaired and a laksahuti was performed on 
this date for the setting up of the deity. A 
shrine of Mahakal bears an inscription dated 
N.S.635 during the reign of Jayaratna Malla (of 
Kathmandu). The inscription, put up at the time 
of the consecration of an image of Mateakal gives 
the Sanskrit name of the bahi as Sri Gustala 
Mahavihara. The donor was Brahmacarya Bhaksu Sri 
Jakharaja and his wife of this vihara. An- 
other image of Mahakal was offered in N.S.777 by 
some Jyapus. This inscription φήνε5 the name of 
the place as Sri Gusta Bahiri. An inscrip- 
tion outside the shrine of the kwapa-dya at 
Guita Bahi is dated N.S.778. It commemorates 
the construction of new bahi buildings and the 
instal}gtion of a Buddha image (gandhuli bha ὅ- 
taka). A few later inscriptions at Guita Bahi 
commemorate even later donations. 


7. Coya Bahi -- 7? [1178] Cébhar 


This bahi is not much more than 8 memory. 
It was situated at the northern edge of the 
village of Cobhar and all that remains now is a 
caitya and some images that seem to be quite 
recent. The sangha has died out except for 
one old man. He used to come, as the represen- 
tative of this bahi, to the annual meetings of 
the Ten f®ahis and still recites hymns at the 
site of the bahi during the sacred month of 
Gufla. There are no other observances: no daily 
rituals, and no annual festival. This was a 
main bahi and initiations used to be performed 
here. 


8. Thapa Bahi — Sthavirapatra Mahavihara 
[155] Thapa Tole 


Thapa Bahi is situated in a large, en- 
closed, brick-paved courtyard. Nothing of the 
original buildings remains. At the present time 
there is one long building along the western 
side of the courtyard which dates to 8 renova- 
tion undertaken in A.D.1911. The shrine of the 
kwapa-dya is a single room in the centre of this 
long building, The entrance is unmarked and the 
lattice doorway has no torama. The image of the 
kwapa-dya is a stone image of Aksobhya on a high 
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pedestal and facing east. In the centre of the 
courtyard is a single votive caitya. 


At the present time the sarigha of this bahi 
consists of only nine members. The nine serve 
as dya-palas in the shrine performing the usual 
rituals morning and evening by turn. Originally 
they performed their Barechuyegu initiations 
bere, but as the numbers of the sangha declined 
and after the quarrel which broke up the asso- 
ciation of the Ten Bahis, they stopped perform- 
ing initiations here and now perform them at 
Guji Bahd. Their lineage deity is also at Guji 
Baha and they identify him as Yogambara. Howe- 
ver, they say they are not and never were mem- 
bers of the Guji 8aha sangha. At the present 
time the sangha has only one elder, though they 
say there should be five. The annual festival, 
which used to take place in the month of Paus, 
is no longer held and the bahi has no income. 


Nothing is known about the history and 
foundation of this bahi, except that it was 
renovated in A.D.1911. There are no other in- 
scriptions here, but KTMV dates the, gaitya to 
the thirteenth or fourteenth century. 


9. Uba Bahi - Jaya Simha Virabhadra Samska- 
rita JayaSri Mahavihara [139] 
Uku Baha Tole 


Except for one small section that has been 
recently rebuilt, Uba @ahi has maintained its 
original architectural structure, a continuous 
two storied building with open verandas above 
and below and abahi style tower over the 
shrine. The roof of tile is supported by plain 
struts and there is a single finial in the form 
of a caitya over the tower. The entrance to the 
shrine is marked by two stone lions, and the 
carved doorway has a torana showing the Buddha, 
Dharma and Sangha. The kwapa-dya is a standing 
image of the Buddha showing the viSvavyakarana 
mudra. The cella has a passageway round it. In 
the courtyard are a caitya (the top part of 
which is Licchavi style), a second votive caitya 


and a mandala. 


The sangha of Ub&-Bahi consists of one sub- 
lineage of the Mahabu lineage of Uku Baha, and 
for this reason the bahi is often listed as a 
branch of Uku Baha. The lineage deity of the 
sangha is the same as that of Uku Baha and at 
the present time the members perform their ini- 
tiations in Uku Baha. They also serve as dya- 
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palés in the shrine of Uku Baha as well 85 in 
the shrine of the bahi. At the present time 
the safgha consists of forty initiated members, 
but only seven of these are active and take a 
turn serving in the shrine of the kwapa-dya. 
These seven serve in rotation for fifteen days 
at a time performing the usual rituals each 
morning and evening. Informants say, however, 
that until the break-up of the Ten Bahis they 
performed their initiations at U Baha Bahi, they 
took part in all common feasts of the Ten Bahis, 
and were served by the Bahi Vajracarya of Jya Ba 
Bahi. Now they are served by Vajracaryas from 
Ta Bahd.[99]. The sangha originally had five 
elders, but at the present time nobody really 
acts as an elder. The sangha still observes the 
annual festival of the bahi on the fullmoon day 
of the month of Caitra. 


According to the oral tradition of this 
bahi and that of Uku Baha, this is the vihara 
that the King Sivadeva built for his guru and 
was originally, at least, a vihara of celibate 
monks, not householder monks. This is ggnfirmed 
by the account in Wright's Chronicle. They 
say that the original sangha had died out by the 
time of Abhayaraja and his sons, when one branch 
of that family came to Uba Bahi to live; and 
this ,guch of the tradition seems fairly cer- 
tain. The earlier history of the bahi, how- 
ever, is lost. The earliest inscription at the 
bahi is dated N.S.511 at which time the Buddha 
image, referred to as Gandhuri Bhattaraka, was 
set up. According to the inscription the vihara 
was founded by the deceased Bhiksu Jayasimha 
Virabhadra and the name of the vihara is given 
as JayaSri Mahavihara. The donor of the image 
is one Bhiksu Jayacandan and his two brothers of 
Rudravarna Mahavihdra. The inscription gives 
the date not only in Nepal Sambat but also in 
Kaligata, Bikram Sambat and Saka Sambat. The 
time is the reign of Jaya Sthiti Malla. Since 
this is evidently the consecration of the kwapa- 
dya of the bahi, the date probably marks the 
founding of the bahi; but one cannot be certain. 
It may mark a renovation or simply the consecra- 
tion of a new image for an old foundation. In 
N.S.672 another Buddha image was consecrated and 
in N.5.778 extensive renovations were carried 
out by the descendants of Abhayaraja who made up 
the new sangha. 
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10. 118 Bahi -- Itiraja Mahavihara [130] 
Nuga Tole 


This is a defunct bahi and all that now 
Temains is a small courtyard formed by one house 
and awall. The shrine of the kwapa-dya is on 
the ground floor of this one buildings and what 
little is left has the appearance of a bahi with 
a (now blocked) passage round the cella. In the 
courtyard are a caitya, a mapdala and the re- 
mains of three other caityas. The kwapa-dya is 
an image of Akgaobhya facing west. 


The sangha of this bahi died out some forty 
years ago and Vajracaryas from Hyana Baha [116] 
took up the duty of performing the daily rituals 
to the kwapa-dya which they still do each morn- 
ing and evening. These Vajracaryas also observe 
the annual festival of the bahi on the seventh 
day of the dark half ο the month of Kartik. No 
other activities or rituals take place here. A 
few years ago the remaining building was re- 
paired, and mow ther are some Theravada nuns 
living .n the building adjoining the shrine. 


Nothing is known about the history or foul- 
dation of this bahi and there are no extant 
inscriptions at the site. 


The Fifteen Bahis of Patan 


The second group of bahis in Patan consists 
of fifteen bahis which originally formed one 
large group or sarva-sangha. All were original- 
ly Sakyas but invariably known as Srahmacarya 
Bhiksu, the only exception being the members of 
the Naka Bahi [45] sangha uho were 'Vajracaryas' 
in the sense that they received the Acaluyegu 
initiations, but who functioned as priests only 
for the members of the sanghas of the Fifteen 
Bahis. They could have no other jajamans. Some 
twenty five or thirty years ago seven of these 
split off from the group and formed a separate 
group. Later two of these, Bunga Bahi [177] and 
Kyepu Baha [168] returned to the fold so that 
there are now two groups, with the five who 
split off (Duntu Bahi [63], Pintu Bahi [64], 
Konti Bahi [67]} and the tuo functioning insti- 
tutions at I Bah? [75,76]) now forming a sepa- 
rate group. It is interesting that these five 
are all the ones associated with Sunaya Sri 
Migra. (See explanation below. ) 
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1. Naka Bahi -- Gargadeva Samskarita Lokakirti* 
Mahavihara [45] Naka Bahi Tole 


Until quite recent times this was a well 
preserved bahi structure with a continuous two 
storeyed building running right round the quad- 
rangle with open rooms on the ground floor and 
wooden screens facing the upper veranda. The 
continuous tiled roof is surmounted by a bahi 
style tower. However, little care has been 
taken of the complex in recent years and a 
primary school is now housed in the complex 
which does not auger well for its long term 
preservation. The entrance to the shrine is 
marked by two small stone lions and the cella 
itself is situated so that one can circumambu- 
late it. The kwapa-dya is an image of Aksobhya 
facing north. There is no torana but above the 
ground floor are three wooden panels with paint- 
ings of the Buddha (Aksobhya), Dharma (Pra jhapa- 
ramité) and the Safgha (Sadaksari Lokesvara). 
In the courtyard are two votive caityas. 


The safgha of this bahi now consists of 
only three households of ‘Vajracaryas' with 
twelve initiated members. Both Barechuyegu and 
Acdluyegu initiations are performed here, and 
the Vajracaryas of this sangha have traditional- 
ly served as priests for all the member families 
of the Fifteen Bahis. The members of the sangha 
take turns serving as dya-palas in the shrine of 
the kwapa-dya for one month at a time. Service 
passes through the roster of the initiated from 
eldest. to youngest. The sangha has five elders 
and the annual festival is observed on the 
tenth day of the bright half of the month of 
Caitra. The lineage deity of the sangha is the 
goddess Guhyegvari, and they still celebrate the 
annual festival at her shrine near the PaSupati- 
nath temple. This foundation used to have one 
of the more elaborate shows at the time of the 
‘Showing of the Gods' during Gufla, but it has 
been entirely discontinued now because of fear 
of theft. 


By all accounts this is an ancient founda- 
tion, but there are no early inscripitons or 
references to this bahi. Several inscriptions 
in the courtyard note late donations, but the 
earliest of these is dated N.S.778. An inscrip- 
tion of N.5.839 gives the,name of the bahis as 
"Lokakrti--Naka  Vihara. The courtyard was 
paved in Y-S.842 and a metal canopy donated in 
N.S. 1002. 
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2. I Bahi -- Sumaya Sri Mira Samskarite 
YampI Nama Mahavihara* [78] 
I Bahi 


Little is left of this very ancient and 
very important vihara at the northern limits of 
the city of Patan just above Sahkhamal. At the 
present time the complex consists of the main 
bahi shrine [78] with a large enclosed area to 
the north, about the size of a football field, 
containing three free-standing shrines and to 
the south a subisidiary bahi complex. Across the 
street to the west is the Northern StUpa, one of 
the four stupas at the four corners of the city 
of Patan. At the main shrine only the eastern 
and western arms of the original buildings are 
left and show the typical bahi architecture with 
the bahi tower above the shrine of the kwapa- 
dya, which is an image of Aksobhya, facing west. 
The upper balcony has a wooden railing running 
along its entire length. The unadorned entrance 
to the shrine is marked by two stone lions with 
a temple bell to the north. In the courtyard 
are a votive caitya and a small stone temple. 
Qver the street entrance to the complex is a 
wooden torana depicting Padmanrtesvara, the 
tantric, dancing form of Avalokitesvara. 


The sangha of this bahi consists of three 
lineages with a total membership of forty Sakyas 
known as Brahmacarya Bhiksu. The members of the 
sangha serve in the shrine of the kwapa-dya for 
one month at a time performing rituals only in 
the morning. The period of service is one 
month. The current dya-pala must perform the 
usual rituals also in the bahi complex to the 
south and in the three shrines to the north. 
Barechuyegu initiations are performed here for 
the sons of the members of the sangha. The 
sangha has five elders and observes the annual 
festival on the fullmoon day of the month of 
Phalgun. Their lineage deity is an image of 
Vajravarahi which is woshipped at the bahi. 
There is no tradition of this deity having been 
"brought' from somewhere else. At the present 
time the bahi has no income. 


There is no doubt about the great antiquity 
of this site and its importance in medieval 
Patan; and there are still current legends which 
tell of its foundation, but it is impossible to 
get any definite dates for the foundation of the 
vihara. Wright's Chronicle gives the following 
account: 
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In this reign [i.e. of Rudradeva-barma] 
a certain Sumayasri Misra Brahmana, from 
Kapilabastu, arrived here and took up his 
abode near Sarbeswara [Kumbesvara], who had 
appeared to Sarbapadacharya froma jar of 
water, when he was worhsipping. Being in 
search of a spiritual guide to ensure his 
salvation . . and finding no one to serve his 
purpose, Sunayasri Misra went to Lhasa, to 
take as his spiritual guide the inspired 
Patla (or Shiksu) Lama, one of the three 
sacred Lamas, the other two being named Gri- 
hastha and Sravaka. This lama was in posses- 
sion of the six essential attributes, . .. 
Sunayasri Misra made the Lama his spiritual 
guide, and received instruction in the va- 
rious matters connected with religion. He 
then returned to Nepal, with the intention of 
fixing on a place of residence, and building 
a bihar; but for a long time he could not 
select a spot. At last he fixed on one of 
the four chaityas built by Raja Asoka of 
Patna, during his visit to Nepal, each of 
which was founded on the anniversary of the 
commencement of one of the four Yugas. He 
examined the ground occupied by each, and at 
last his choice fell on the one built on the 
anniversary of the commencement of Kali Yuga. 
He then presented a bidol (crystal jewel) to 
Raja Rudradeva-barma; and having bought the 
ground, he built a bihar and fixed his abode 
there. Having received directions in several 
dreams, he put a bidol jewel in one of the 
four great Asoka chaityas, and repaired them 
all. His disciples, Govardhana Misra and 
Kasyapa Misra, came from Kapilbastu to Nepal, 
in search of their Guru; and having found 
him, they became converted and lived there, 
each in separate bihars, which were built by 
‘their Guru and named Ountu Bihar and Lalibana 
Bihar. 

Not having heard anything of Sunayasri 
Misra, nor of the two disciples who had been 
sent in search of him, his mother and sons 
came and found him here. He built for them a 
house called Choka [Karuna Cika] near his own 
bihar. When a grandson was born, he made his 
son become a bhiksu also. His wife placed an 
image of Kuliseswari to the south of the 
bihar. He made it a rule for his descen- 
dants, that, on the birth of a son, they were 
to leave their homes and live a life of 
celibacy in the bihar. Sunayasri's bihar is 
Mow called Yampi Bihar, and those of his 
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disciples ane called Kontibahi Bihar and 
Pintu Bihar. 


A later reference in the same chronicle 
tefers again to this bahi in the time of the 
king Narendradeva when Avalokitesvara-Matsye- 
ndranth was brought to Nepal. 


The audience being contented with the 
decision [to place Avalokitegvara in Patan 
Tather than Kathmandu or Bhaktapur] went to 
the bihar im which Sunayasri Migra once lived 
as a bhiksu; and as they considered it a very 
sacred spot, they performed a purascharana at 
a place called Chobha. Then, taking posses- 
sion of one-third of the bihar which was 
built by Sunayaéri Misra, they caused an 
image to be made of Aryavalokiteswara—Ma- 
chehhindranatha. This, after consecration, 
they took to Amarapur [Bungamati], and wor- 
shipped it; and after this the spirit of the 
god, brought from Kapotal mountain in the 
kalaS, was transferred to the image. 


account which it places 1n tne reign or one 
King Biradeva. This story speaks of a Mithila 
Misra brahman who left his home in the plains at 
a time of famine and went to the north. He went 
first to Nepal and from there on to Tibet. 
There among the Lamas of Lhasa he found one Lama 
who was a wizard and could perform many strange 
feats. He used to lick a certain tree and from 
this tree milk flowed which he drank as his only 
food, spending his time in penance. The brahman 
decided to test his strength against that of the 
Lama. So with the force of his mantras the 
brahman dried up the lama's tree. When the lama 
saw this he suspected that it was done by the 
brahman and called him. The two then fell into 
discussion each explaining his own religion. 
The brahman remained many years in Lhasa, earned 
a fortune in gold and finally took his leave of 
the Lama to return to his homeland. He returned 
to Mithila, but his own family and other caste 
members refused to accept him back as a brahman 
after this association with outcaste people. So 
finally he returned to Nepal, built a Buddhist 
monastery above Sahkhamul and set up an image of 
the Buddha there. Since he had learned all 
about the Buddhist religion and since his own 
relatives would not have him back he became a 
Buddhist and teok the initiation of a bhikgu. 
From that time on he became a devotee of the 
Buddha and built a large stupa with relics of 
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the Buddha. His brother 8159 built a vihara and 
became a Buddhist acarya. The brahmanical 
influence on this version of the story is rather 
obvious. 


Wright's Chronicle returns again to this 
bahi in the account of the reorganization of the 
bahas and bahis in the time of Siddhi Narasimha 
Malla. It was Yampi Bahi which was singled out 
for special treatment and assigned to the 
priests of Dhum Baha. It was also the people of 
Yamp1 Bahi who protested that they could not 
take the initiation proper to people of a 
Tantric-this worldly-vihara. 


The story of Wright's Chronicle is still 
current among the people of Patan and especially 
among those of the I Bahi Sangha who to this day 
consider themselves descendants of Sunaya Sri 
migra and of brahman extraction and who still 
refer to themselves as brahmacarya bhiksu. The 
fact that the general lines of the story occur 
in both these chronicles and are still current 
among the people lends some credence to it. Two 
questions are worth pursuing a bit more. 


The first pertains to the identity of the 
founder Sunayasri. Some Nepali scholars have 
denied the brahman connection on the basis of 
the fact that the earliest reference to this man 
in inscriptions give his name as Sunayasri Mitra 
not Misra. Later inscriptions and the chron- 
icles refer to SunayaSri Misra. Though it is 
certainly not impossible that later generations 
sought to upgrade their ancestors, there are two 
rather convincing arguments against this. First 
is the consistent tradition we have already 
seen. Even the brahmanical chronicle, the Bhaga 
VamSavali, identifies the man as a Misra Brahman 
and then has to uhpold orthodoxy by saying that 
he lost caste by associating with Tibetans and 
became a Buddhist only because he had been out- 
casted. It would have been much simpler to just 
deny that he was a brahman. The more convincing 
argument comes from a still current tradition 
associated with the worship of Bungadya. People 
at I Bahi have Tepeatedly told me that they are 
the priests of the sangha at Bungamati. I found 
this rather strange as when doing my research on 
Bungadya no one ever referred to priests from I 
Bahi and in fact all rituals are performed by 
the Vajracarya Panjus of Bungamati. However on 
specifically inquiring about this point from the 
Pan jus I was given the following account. The 
Panjus say that indeed the members of the sangha 


of I Bahi are their urus, since they are 
Brahmans. This is acknowledged once a year when 
they present a-godan (the gift of a cow) to 
these ‘brahmans'. To this day, every year on 
the day the image of Bungadya is removed from 
his temple to be placed on the ratha, the Pan jus 
of Bungamati make this donation to the people of 
the I Bahi sangha. The ceremony takes place at 
Ta Baha before the image is removed from the 
temple. This custom which is so strange in 8 
Buddhist context, is a very strong argument in 
favour of the claim of the I Bahi safigha to 
Brahman ancestry. 


The second question is that of the date of 
the foundation of the vihadra. Members of the I 
Bahi safigha claim that their vihara is at least 
two thousand years old. Wright's Chronicle 
places the story of Sunayasri Misra in the reign 
of ome Rudradeva which it places many reigns 
before the time of the Licchavi kings. The 
Bhasa VamSavali places the story in the time of 
Vira Deva which it places just before the reign 
of Narendradeva who brought AvalokiteSvara- 
Matsyendranth to Nepal. Such an early date of 
2000 to 1500 years ago is not a priori impossi- 
ble, but highly unlikely in view of the rést of 
the legend. All accounts--the two chronicles 
and the still current oral tradition--say that 
SunayaSri Misra went to Lhasa where he met with 
and studied under learned and skilled Lamas. 
There certainly were no learned Lamas in Lhasa 
1500 to 2000 years ago, several centuries before 
the introduction of Buddhism into Tibet. 
Furthermore, among the confirmed kings of the 
Licchavi period there is no Vira Deva and no 
Rudradeva. However, there are two kings from 
the Thakuri period by the name of Rudradeva. 
The first reigned from at least A.D. 1008 to 
1015. It is unlikely that anyone could have 
gone to Lhasa to study under learned Lamas at 
this time as Buddhism was in eclipse except in 
western Tibet due to the persecutions of the 
tenth century. The second Rudradeva reigned 
from at least A.D.1167 to 1174, well after the 
revival of Buddhism which took place with the 
coming of Atiga in A.D.1042. This would be a 
very reasonable period for the story of Sunaya- 
sti Misra and the foundation of the vihara--a 
little less than two hundred years before the 
earliest dated reference to Yampi Vihara in 
contemporary Newar documents. What this hypo- 
thesis does not explain is the connection with 
Bungadya whose cult certainly predates this 
period. Perhaps Sunayasri Misra or his descen- 


dants were later accepted as gurus by the people 
of Bungamati because they were brahmans and 
learned Buddhist scholars. It is quite possible 
that at some period a new image of Bungadya was 
made at xaruma Cuk; the image is of wood and 
repainted each year; and it is not unreasonable 
to suppose that it has been entirely replaced 
some time in the past 1300 years. 


There is a reference to the caitya outside 
the bahi from N.5.174. The reference comes from 
a copy of the Astasahasrika Prajhaparamita dated 
this year in the reign of Baladeva. The manu- 
script was copied for a lay davotee (paramopasi- 
ka) Kumudaika who lived,in Sri Yambityuttara 
(the Yampi Caitya) Tole. There is no mention 
of the vihara; and since all later references, 
even to people and land having nothing to do 
with the vihdra, call the area Yampi (or Yambi) 
Vihara, I presume that the vihara had not been 
founded at this time. If this is the case, the 
vihara took its name from the Tole which was 
named after the caitya, one of the four caityas 
at the four cardinal points round the city of 
Patan. 


There are numerous references to Yampi 
Vihdra in palmleaf land deeds (45 that 1 know 
of) and inscriptions extending from N.5.470 down 
to the end of the Malla period. The reference 
in N.S.470 speaks of a house which it identifies 
as being near Yampi Vihara. Most of these 
palmleaf documents are similar, i.e. they de- 
scribe a house or piece of land in reference to 
Yampi Vihara which by this time was obviously a 
well known land mark in the north of Patan. One 
document of N.S. 655 actually speaks of a member 
of the sangha of the vihara whom it identifies 
as a Brahmacarya Bhiksu. In N.S.599 a great 
Samyak ceremony was held at Ta Baha in Patan to 
which the Dipafkara, the Sthavira and the entire 
Sarigha Sri Yampithupa Mahavihara were also 
invited. Hence we have abundant references to 
Yampi Vihadra from the fourteenth century down to 
the present. Unfortunately there are no early 
dated pieces remaining at the site. According 
to the members of the sangha the bahi had an 
excellent collection of manuscripts, old docu- 
ments and inscriptions up to 1934 at which time 
the original buildings were destroyed in the 
earthquake and most of these treasures were 
either lost or stolen. 
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3. I Bahi (2) -- Yampi Karunacika [79] 
I Bahi 


This bahi is situated in an enclosed court- 
yard directly to the south of Yampi Vihara. 
About two thirds of the original buildings re- 
main but have been completely remodelled so that 
they are are now all brick faced and lack the 
traditional balcony. The shrine is simply a 
rogm on the ground floor along the eastern wing. 
The plain lattice doorway is unmarked and the 
roof is unadorned. The shrine contains a small 
image of Aksobhya facing west. In the grass 
courtyard is a single votive caitya. 


Though the list of the fifteen bahis con- 
tains two bahis at I Bahi, this is in fact a 
branch of I Bahi at the present time. It has no 
separate sangha and all rituals are performed by 
the current dya-pala of I Bahi. According to 
the legend, this is the place where the image of 
Avalokitesvara-Matsyendranath was made and this 
explains the name Karuna Cika. 


a-c Yampi Bahi -- Yampi Yanta Vihara 5 
(75, 76,77] I Bahi 


To the north of I Bahi is a large, enclosed 
grassy area containing three, free-standing 
shrines with a caitya in front of each of the 
shrines. According to informants these were 
originally three separate, branch bahis. In 
fact they say there were originally a total of 
seven bahis here. The northern most shrine 
contains an image of Aksobhya flanked by an 
image of Prajfiaparamita on his right and one of 
Avalokitesvara on his left; the central shrine 
has an image of Aksobhya flanked by Padmapani 
Lokesvara on his right and Prajfaparamita on his 
right. The southern shrine has a headless image 
of Aksobhya. According to KTMV these three 
shrines, (of the Three Jewels!?) were erected in 
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4. Duntu Bahi — Gobardhana Misra Samskarita 
Napicandra Mahavihara [65] 
Ikhachen Tole 


The original buildings of this bahi in 
Ikhachef Tole had fallen into complete ruins ἃ 
few years ago and the image of the kwapa-dya was 
noused in an ordinary house. In1980 a new 
shrine was built for the image of the kwapa-dya 
which is an image of Vairocana showing the dha- 
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146. Yampi Bahi [75,76,77] 


rmacakra mudra, painted white and covered with 
garments. The present building is entirely new 
consisting of a single brick structure, done 
more or less in the bahi style with large, 


jattice windows in the upper storey and ἃ bahi 


tower. The shrine is housed in the central 
ground floor room and faces east. In the 
courtyard is a single votive caitya. 


The sangha of this bahi consists of only 
one family of Brahmacarya Bhiksus comprising 
three initiated members. One of these members 
always performs the daily rituals morning and 
evening. Barechuyegu initiations are performed 
here for the members of the s sangha. According 
to informants this bahi and Pintu Bahi have 
always formed one sangha despite the fact that 
initiations are performed here. Hence there is 
one group of five elders for the two bahis four 
of whom come from Pintu Bahi and one from | Duntu 
Bahi. The lineage deity of the entire safgha is 
at Pintu Bahi but identified by some as Mahakal 
and by others as Cakrasamvara. At the present 
time the annual festival traditionally held on 
the fullmoon day of the month of Phalgun has 
been discontinued, and the sangha has no income. 


At the present time there are no inscrip- 
tions left here and nothing is known about the 
history of this bahi other than the tradition 
that it was founded by Gobardhana Misra the 
disciple (or relative) of Sunaya$ri Misra the 
founder of I Bahi. 


5. Pintu Bahi -- Gopicandra Misra Samskarita 
Gopicandra Mahavihara* [64] 
Ikhachen Tole 


Pintu Bahi, just down the street from Duntu 
Bahi, has retained the original architectural 
structure of a bahi, but the buildings are in a 
sad state of disrepair. The plain entrance to 
the shrine is marked by two stone lions and to 
the south of them is a temple bell. In_ the 
courtyard are a votive caitya and a stone manda- 
la. The tile roof is surmounted by the usual 
bahi tower over the shrine of the kwapa-dya 
which is a large image of Aksobhya facing east. 


The sangha of this bahi consists of nine 
households of Brahmacarya Bhiksus with ἃ total 
of thirty nine initiated members. The members 
of the sangha take turns acting as dya-palas 
performing the usual rituals each morning and 
evening. Service passes through the nine house- 
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holds in turn. Barechuyegu initiations are 
performed here for the sons of the members of 
the safgha. The sangha, which also includes the 
small safgha of Duntu Bahi [62] has five elders, 
four from Pintu Bahi and one from Duntu Bahi. 
The lineage deity is situated here at the bahi 
and identified by some as Mahakal and by others 
as _Cakrasambara. The annual festival of the 
bahi is mo longer observed; but they do perform 
an annual puja to the caitya on the fullmoon day 
of the month of Aswin. 


According to tradition the founder of this 
bahi was also a disciple of Sunayasri Migra and 
like him a brahman. What is probably the oldest 
reference to this bahi comes from the colophon 
of a manuscript dated N.5.511 which refers to 
‘Sri Pgnti Vihara in Sri Manigalottara Mahavi- 
hare'. ~ This is most probably Pintu Bahi; the 
place is right and there is no other vihara by 
this name. 


Two other sources give us early dates for 
this foundation. The first of these is 
Tibetan. The Blue Annals give an account of one 
Vanaratna whom the Tibetans refer to as the Last 
Pandit (i.e. the last of the great Indian 
teachers of Buddhism to go to Tibet.) Vanaratna 
was born in Chittagong in East Bengal in 
A.0.1384 and first went to Tibet in A.0.1426 by 
way of Nepal. OQver the next few years he vi- 
sited Nepal several times where he resided at 
Santipur Vihara near the Swayambhu Mahacaitya 
and where he also erected a beautiful golden 
image of Vajradhara. Toward the end of his life 
he returned again te Nepal and retired tou the 
Gopicandra, Vihara in Patan where he died in 
A.0.1468. This is confirmed by two actual 
paintings of Vanaratna. These are pauwas (ban- 
ner paintings), but very unusual in that they 
are actual portraits of Vanaratna. One of these 
was painted the year after Vanaratna's death at 
Gopicandra Vihara and bears an inscription which 
explains who he was and the date of his death, 
N.S.589 (=A.0.1468) which accords with the 
Tibetan account. The second painting is an 
exact copy of the original made in N.S.982 
(=A.0.1862) when the original painting had 
become faded and damaged with age. The 
inscription found on both paintings explains 
that in the year N.S.575 Sri Vanaratnapa of 
Govicandra (sic) Mahavihara gave donations of 
grain to a whole host of ascetics amd sadhus. 
In the year N.S.588 he again gave lavish 
donations to a total group of 1,590 people. In 
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the year N.S.589, on the seventh day of the dark 
half of Marga Sri Vanaratnapa attained 
Buddhahood. An additional few lines on the mure 
recent painting explain that in N.S.982 
Brahmacarya Bhiksu Sri Bhannarasim and others, 
all of the safgha of Govicandra Mahavihara, ἢ 
the new painting made and _ consecrated. 
Strangely, mo one at Pintu Bahi today has any 
recollection of this famous Indian pandit, 
though a little over a hundred years ago he was 
still known and respected, a fact that is an 
eloquent commentary on what has happened to the 
traditions of the bahis within the past hundred 
years. 


There are several inscriptions within fhe 
complex the oldest of which is dated N.S.764. 


6. Konti Bahi -- Kasyapa Misra Samskarita 
Lalitavarna Mahavihara [68] 
Konti Tole 


Konti Bahi is a fairly well preserved bahi 
complex consisting of the usual two storeyed 
building with open verandas and a simple tile 
roof. The shrine which contains an image of 
Aksobhya facing east, is placed behind a veranda 
supported by wooden pillars. There is no torana 
but on either side of the shrine dooway are 
large eyes. The roof over the shrine 15. sur- 
mounted by a single finial in the form of a 
caitya. The entrance to the shrine is marked by 
two, small stone lions and in the courtyard is a 
single caitya of Licchavi style. The courtyard 
is paved with stone. 


The sangha of this bahi consists of only 
three households with a total membership of 
eight initiated members. Only one of the mem- 
bers actually lives at the bahi and he alone 
performs the usual rituals morning and evening. 
Barechyegu initiations are performed here for 
the sons of the members of the safgha. At the 
present time the sangha has only one elder and 
the annual festival, which used to be held on 
the fullmoon day of the month of Phalgun, is no 
longer observed. The lineage deity of the 
sangha is Cakrasaivara who is worshipped at the 
site, 


Just inside the entrance to Konti Bahi is 
enshrined a relief plaque showing a wheel and a 
vajra on end. It is similar in style to the 
Plaques at Tukan Baha in Kathmagdu which Pal 
dates to the eighth century. This, of 
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course, tells us nothing aobut the present in- 
stitution, but does indicate that the site had 
ancient Buddhist connections. The caitya in 
the courtyard is also very old, but the oldest 
inscription is dated N.5.743 and commemorates 
the paving of the courtyard. Another inscrip- 
tion of N.S.865 commemgrates the offering of a 
finial to the shrine. Nothing is known about 
the foundation of this bahi. other than the tra- 
dition that it was founded by another disciple 
of Sunayasri Misra. 


a. Konti Bahi Cidhangu -- Lalitavarna Vihara 
[67] Konti Tole 


This is simply an open grassy space to the 
north of Konti Bahi containing a modern shrine 
with an image of Aksobhya facing east and a 
caitya. Informants say that this was once a 
branch of Konti Bahi, but has now been entirely 
abandoned since the sangha is so small that all 
its needs can be met by Konti Bahi. The usual 
rituals are performed at the shrine by the cur- 
rent dya-pala of Konti Bahi. KTM, hguever. 
lists this foundation as a defunct baha. 


7. Cika% Bahi — Saptapuri Mahavihara* [85] 
Chyasal Tole 


CikaN Bahi is a well preserved and typical 
bahi in Chydsal Tole, one of the oldest sections 
of the ancient city of Patan. The entire quad- 
Tangle with its two-storied building and running 
verandas is still intact. The entrance to the 
shrine is marked by two stone lions each flanked 
by a large temple bell. Over the doorway is a 
repousse metal torana showing the Buddha (Akso- 
bhya) flanked on his right by the Dharma (Pra- 
jfhaparamita) and on nis left by the Sangha (Sa- 
daksari Lokesvara) and surmounted by the five 
transcendent Buddhas. The kwapa-dya is an image 
of Aksobhya facing east. Above the cella it- 
self, which can be circumambulated, is an over- 
hanging lattice-work veranda which contains a 
shrine of Ugra Tara. The tile roof is  sur- 
mounted by a typical bahi style tower. In the 
courtyard are a mandala surmounted by a vajra, a 
caitya built on a mandala, a second votive cai- 
tya, an image of the Three Jewels and another 
maggala-caitya. At the time of writing the 
entire southern wing of the bahi has been torn 
down for reconstruction. 


Cikan Bahi has the largest and most active 


sangha of all the bahis of Patan. At present 
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151. Licchavi Plaque at Konti Bahi 


152. Cikan Bahi [83] 
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the sangha consists of one hundred thirty five 
initiated Sakyas, i.e. Brahmacarya Bhiksus. The 
members of the sangha take turns acting as dya- 
palés im the shrine of the kwapa-dya for eight 
days at atime. Service passes through the 
roster of the initiated from eldest to youngest. 
The sangha has five elders and observes the 
annual festival of the bahi on the eighth day of 
the bright half of Baisakh. The lineage deity 
of the sangha is Vajravarahi located at her 
shrine near Chapagaun south of Patan. Some, 
however, identified the lineage deity as Cakra- 
samvara. This seems to come from 8 confusion 
between the lineage deity and the agam deity 
(Cakasamvara) who is also worshipped on the day 
of the lineage deity puja. This bahi used to 
have an elaborate show on the day of the 'show- 
ing of the gods', but this has now been discon- 
tinued as many of the pieces have been stolen 
and others were lost in a fire some years ago. 
The sangha had twelve ropanis of land from which 
they obtained a fair income, but little of this 
is now left. Cikam Bahi has four branch bahis, 
the only bahi in Patan to have such functioning 
branches. 


Though this would appear to be a fairly 
ancient foundation, the earliest date recorded 
at the site is N.S.535 at which time an image of 
Ganesh was consecrated. An inscription of 
N.S.554 on the caitya in front of the complex 
notes that the image of Amitabha was erected in 
that year. In N.S.577 the image of Ratnasambha- 
va was added. In N.S.736 an offering was made 
to the main Buddha (gandhuri deva) of the bahi. 
In N.S. 758 a golden finial was offered for the 
shrine of 'Saptapuri Mahavihara'. In N.S.777 a 
caitya was erected and repairs were made to (the 
shrines) of 'gandhuri deva' and Vajravarahi. In 
N.5.808 a statue of Sri Manucandra of this viha- 
ra was erected. An inscription of N.S.835 again 
mentions the Sanskrit name of the bahi. In 
N.S.854 offerings were made to the guthi for the 
conduct of the daily rituals of Sakyamuni Buddha 
and Vajravaérahi. In N.$.859 Silver ornaments 
were offered to Sakyamuni and Vajravarahi; more 
ornaments were offered in Ν. 95.860. In N.S.991 
the metal torana over the door of the shrine was 
donated. In N.S.996 metal flags and banners 
were offered. In N.S.998 a levy of five mohars 
each (Rs.2.50) was made on each of the families 
of the sangha to make repairs to 'Saptapuri 
Mahavihara'. A document of N.S.1005 lists all 
of the expenses for the various feasts of the 
yeare A bell was offered in N.S.1015 and a 


copper-plate of N.S.1016 lists the income cur- 
rently accruing to the githi. In N.S.1020 a 
bell, a lamp and a torana were offered in memory 
of deceased members of the sangha. In N.5.1028 
plaques with the sadakgari mantra were erected 
on either side of the door of the shrine. In 
N.S.1065 on the occasion of Buddha Jayanti Sri 
Jagatman Vaidya (also known as Dharmaditya Dha- 
rmacarya) sponsored a procession, a ‘cugakarma! 
ceremony and a feast for the sangha. In addi- 
tion to this bF donated Rs. 100 and a field as 
an endowment. (This seems to be the first 
attempt to revive the ancient observance of 
Baigakh Purnima which had totally lapsed among 
the Buddhists of Nepal.) 


I present this list of inscriptions in some 
detail because this is one of the few viharas in 
the Valley to retain (or make available for 
study) a continuous record of sangha activity 
streteching over a period of more than five 
hundred years. This bahi has four branches all 
founded in the last century. Three of these 
branches have inscriptions which detail the 
founding of the monastery, the members of the 
donors' families and the lands givepoin endow- 
ment for the performance of rituals. 


a. (Cikah) Bahica -- Triratna Vira Vihara* 
Cibaha Cuk [81] 
Cyasal Tole 


All that is left of this bahi is a narrow 
shrine next to a pati in a small square just off 
the road. The entrance to the shrine is marked 
by two stone lions and the carved doorway is 
surmounted by a carved wooden torana depicting 
the Buddha (Aksobhya), flanked on his right by 
the Dharma ‘(Prajfaparamita)and on his left by 
the Sangha (Sadaksari Lokesvara). The toraga is 
surmounted by a triple umbrella. Traces of 
frescoes can be seen above the torana and on 
either side of the doorway. The kwapa-dya is an 
image of Amitabha facing west. The second 
storey has a lattice-work, triple window and the 
tile roof is supported by two carved struts. 
Above the roof is a typical bahi style tower. 
In front of the bahi is a single votive caitya. 


The sangha of this branch consists of four 
members, one household, of Brahmacarya Bhiksus 
of Cika4 Bahi. These four take turns acting as 
dya-palas in the shrine for a month at a time, 
performing the usual rituals only each morning. 
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The sangha has one elder and observes the annual 
festival of the bahi on the fullmoon day of the 
morfth of Aswin. Though this branch had some 
income at one time, it is now all lost. 


An inscription to the side of the door of 
the shrine gives the date of construction of 
this branch (N.S.991) and the Sanskrit name. 
The vira im the Sanskrit name comes from the 
fact “that the three brothers who fougded this 
branch each had the second name 'Vir'. 


Ὁ. Cikat Bahi Buddhiman -- Manikuta Vihara 
[82] Cyasal Tole 


This little branch is situated in ἃ tiny 
courtyard; and the shrine consists simply of a 
ground floor room on the south side of the 
quadrangle. The entrance is unmarked but the 
carved doorway is surmounted by a wooden torana 
depicting the Buddha (Aksobhya) flanked on his 
right by the Dharma (Prajhaparamita) and on his 
left by the Safgha (Avalokitesvara). The kwapa- 
dya is an image of Aksobhya facing north. The 
rest of the building is an ordinary house. 


The safgha of this branch consists of three 
households of Brahmacarya Bhiksus of Cikan Bahi. 
The members of the safgha perform the usual 
rituals each morning serving for a month at a 
time. The safgha has one elder and observes the 
annual festival of the branch on the ninth day 
of the bright half of the month of Kartik. The 
branch still has a little income. 


This branch was founded in N.S.98& by one 
family of the sangha of Cikan Bahi. 


ce Bhaisajyaraj Baha -- Bhaisajyaraja Vihara* 
[86] Cyasal Tole 


This branch is «8150 situated in ἃ tiny 
enclosed courtyard, and the shrine is ἃ single 
room on the ground floor of the south side of 
the courtyard. The shrine is marked by two 
stone lions and the carved doorway is surmounted 
by a wooden torana depicting the Buddha, Dharma 
and Sangha. The kwapa-dya is an image of Akso- 
bhya facing north. In the courtyard is a single 
votive caitya and near the doorway are two 
metal, triangular flags and four halampos depic- 
ting tantric female deities. Fading frescoes 
can be seen on either side of the doorway. 


This branch and the following one have a 


combined sangha of five households of Brahmaca- 
rya Bhiksus of Cikdh Bahi consisting of thirty 
initiated members. The combined safgha has one 
elder. Three households comprising eighteen 
members are attached to this shrine and _ they 
serve as dya-palas in the shrine of the Κωδρά- 
dya for a month at a time performing the usual 
tituals each morning. The annual festival of 
this shrine is observed on the eighth day of the 
bright half of the month of BaiSakh. The branch 
has no income at the present time. 


According to a long inscription which gives 
the Sanskrit mame of the branch this bahi was 
founded in N.S.998 at which time githi lands 
were given as an endowment. 


d. Kulratna Bahd -- Sumangala Vihara [84] 
(Hodola Baha) Cyasal Tole 


This branch consists in a small entirely 
modern shrine on the ground floor of an enclosed 
quadrangle with lattice doors and a domed top. 
The shrine contains an image of Aksoabhya facing 
west. In front of the shrine is a single stone 
mandala. According to informants the proper 
name of the shrine is Sumangala Vihdra; the name 
Kulratna comes from the man who renovated the 
shrine in recent times; according to KTMV this 
Tenovation took place in N.S.1015 


As mentioned above this branch and the pre- 
ceeding one have a combined sangha of thirty 
members; two households with a membership of 
twelve Brahmacarya Bhiksus are attached to this 
shrine. They perform the usual rituals morning 
and evening serving by household for a month at 
atime. The annual festival of this branch is 
observed on the day of Sri Paficami; and sever 
pathis of rice are still received as income to 
support this festival. 


This branch is the latest of the four and 
was founded by the son of the founder of Bhaisa- 
jyaraj Baha. 


8. Dhauga Bahi -- Manimandapa Mahavihdra* 
[49] Patuko Tole 


Nothing is left now of this old baki com- 
plex but the shrine of the kwapa-dya which has 
been completely rebuilt in the traditional style 
within the past fifteen years. The present 
shrine is a typical bahi shrine front with a 
wooden toraga which depicts three eight armed 
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157. Ohaugd Bahi [49] 


158. Kinu Bahi [100] 


tantric figures. Above this is a triple window 
and a tile roof supported by plain struts. The 
shrine contains an image of Akgobhya facing 
east. In the paved courtyard is one large vo- 
tive caitya and the street entrance is marked by 
a carved doorway and two large stone lions. 


The sangha of this bahi consists of a total 
of six households of Sakyas comprising thirty 
six initiated members. The members of the sa- 
figha take turns serving as dya-palas in the 
shrine of the kwapa-dya a month at a time. 
Service passes through the roster of the ini- 
tiated from eldest to youngest. Five of these 
households also serve as dya-palas in the now 
defunct Kinu Bahi [100]. Barechuyegu initia- 
tions are performed here for the sons of the 
members of the sangha. The annual festival of 
the bahi is observed on the first day of the 
bright half of the month of Caitra. The lineage 
deity of the sangha is the Yogambara at Kwa 
Baha, but the members of this sangha claim that 
the deity was first at the Swayambhu Mahacaitya 
whence it was 'brought' to Kwa Baha. This bahi 
has a strange custom at the time of the annual 
"Showing of the Gods!. Among the images put on 
display are an image of aman and ἃ woman 
smoking a hukka. The hukka is life-sized and 
lit each year at the time of the festival. It 
used to be the custom for all the visitors to 
the bahi to take a puff on the hukka when they 
came to view the display. 


Nothing is known about the foundation of 
this bahi, but it is evidently an ancient foun- 
dation. The earliest inscription at the site is 
dated N.S.795 and commemorates the offering of a 
finial to the shrine in that year. Another 
inscription of N.S.802 commemorates repairs made 
to the shrine by one Bhiksu Jalagaju and his son 
Jayacandra. The son also donated the images 
mentioned above which.are of his father and 
mother with the hukka. 


9. Kinu Bahi -- Lokakirti Mahavihara [100] 
Iti Tole 


This bahi is now almost entirely abandoned 
and all that remained until a couple of years 
ago was the shrine of the kwapa-dya, a one- 
roomed slice of the old bahi complex. The 
shrine is unmarked and contains an image of 
Aksobhya facing east. In the grassy area in 
front of the shrine is an eight-sided caitya. 
Nothing else remains but a small shrine of Maha- 
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kal near the entrance to the field of weeds that 
surrounds the shrine. A couple of years ago 
some of the young Buddhists of Patan took the 
initiative to renovate the place and turn it 
into a sort of Buddhist hostel for pilgrims to 
Nepal. A foundation for the new structure was 
laid, but all work has been stoppeo due to a 
dispute over part of the land. 


The sangha of this bahi has entirely died 
out but five of the households of Dhauga Bahi 
[498] still perform rituals at irregular 
intervals. No initiaticns are performed here 
any longer, and there is no annual festival, but 
the bahi still has three ropanis of land behind 
the shrine. 


Nothing is known about the foundation or 
history of this bahi or its defunct sangha. 
However the base of the Buddha image 15 in- 
scribed with Licchavi letters and the shrine of 
Mahakal is dated N.S.538. 


10. Nhaykam Bahi -- Surascandra Mahavihara* 
[29] Nhayakan Bahi Tole 


This is one of the few well-preserved bahi 
complexes in Patan; the buildings are kept in a 
good state of repair and additions have been 
made to the ornamentation in recent years. The 
ground floor has been screened in with lattice 
work and the upper storey has the usual over- 
hanging veranda. The entrance to the shrine is 
marked by two stone lions flanked by temple 
bells. The door itself is flanked by two trian- 
gular flags and surmounted by a metal repousse 
torama depicting the Buddha (Aksobhya) flanked 
by the Dharma (Prajmaparamita) on his right and 
the Sangha (Avalokitegvara) on his left. Below 
the torama is another small repousse plaque 
dipicting Amitabha. The kwapa-dya is an image 
of aAksobhya facing east. The wall on either 
side of the shrine door has been faced with 
coloured ceramic tile. The plain tile roof is 
surmounted by the typical bahi style tower whose 
roof is ringed with small bells. In the paved 
courtyard are a votive caitya and a stone manga- 
la; and there are two more votive caityas just 
to the south of the bahi complex. The street 
entrance to the complex is marked by two large 
stone lions and just inside the doorway to the 
right is a shrine of Mahakal. 


This bahi has a large sangha of some ninety 
initiated members, all called Brahmacarya Bhi- 
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160. Cwecwangu Puco Bahi [165] 


ksu. The members of the sangha serve as dya- 
palas in the shrine for eight days at a time in 
order of seniority. Barechuyegu initiaitons are 
performed here and the sangha has five elders. 
The lineage deity of the sangha is an image of 
Cakrasamvara preserved within the bahi. This 
deity is also the lineage deity of the s safigha of 
the bahi in Kirtipur whose safgha originally 
came from here. The annual festival takes place 
on the fullmoon day of the month of Phalgun and 
there is an annual festival in honour of the 
caitya on the eighth day of the dark half of the 
month of Baisakh. The bahi still has an annual 
income of thirty pathis of rice but used to have 
considerably more. 


This is probably an ancient foundation but 
the oldest date is that found on the caitya, 
NeSe7272 In N.S.801 a gilded decoration ofor the 
image of the kwapa-dya was donated. In 
N.S.836 a quarrel broke out among the members of 
the sangha and this was settled by the King of 
Patan, Riddhi Narasimha Malla, who established 
new rules and relgulatians for the rituals to be 
performed at the bahi. 


11. Cwecwangu Puco Bahi -- AkseSvara Maha- 
vihara* [165] 
Puco Mahavihara 
Pulchok 


(Coya Bahi) 


Until 1980 this was a fine, but crumbling 
old bahi complex, situated on the hill directly 
above the western stupa of Patan. Finally the 
old building was completely beyond repair and 
the entire structure was pulled down to make way 
for anew building and a new Buddhist institu- 
tion, so that nothing remains now of the origi- 
nal bahi except for images and bits and pieces 
of the old structure that were salvaged and 
incorporated into the new structure. 


The sangha of this bahi has died out com- 
pletely and until recently the usual rituals 
were performed by two of the members of the 
lower bahi (see below), but even this has now 
been discontinued with the foundation of the new 
institution. To the side of the entryway is an 
agam srhine which belongs not to the former 
sangha but to a group of Shresthas. 


᾿ Until some sixty to seventy years ago this 
bahi retained some connection to That Bahi in 
Kathmandu and according to local traditions it 
was founded by people from Tham Bahi, though so 
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far there is no documentary proof of this. Local 
tradition places the foundation of this vihara 
in the sixth century A.0. and attributes the 
foundation to aman by the name of Aksesvara. 
There was one fragment of a Licchavi inscription 
near the stone steps leading into the old struc- 
ture at Puco Bahi but this was undated. A 
thyasaphu dated N.S.373 gives the first can- 
firmed reference to this bahi. A palmleaf docu- 
ment of N.S.485 notes that one Brahmacarya Bhi- 
ksu Sthavira Sri Tejaju of Sri Pulco Mahavihara 
constructed a shrine for Amoghapa’sa LokeSvara. 
A large, but badly abraded inscription of 
N.S.527 at the caitya outside of the bahi comme- 
morates the construction of the caitya. A palm- 
leaf document of N.S.543 speaks of a famous man 
of Pulco Vihdra called Brahmacarya Sakya Bhiksu 
Sri Achayasiri Thapaju. In N.S. S62 a donation 
was made in honour of Sakyabhiksu Sri Ananda ju 
of Pulco Vihara by his son. In N.S.566 a mer- 
chant by the name of Sivaraja donated all of his 
possessions_ to the Buddha of the vihara, called 
Sri Gandhuri Bhattaraka. Both of these last two 
references also mention a samyak festival 
celebrated at Puco Vihara. In N.S.606 a new 
image was donated and installed in the shrine of 
the vihara. Again the image is called Gandhuri 
Bhattaraka. A wooden inscription of N.S.704 at 
the shrine of the old structure describes yifts 
made to the sangha by certain 'Karmarajas' of 
Thuka Vanagiri Mahavihara. (This may be an 
alternate name for the vihara.) In N.S.784 a 
rest house was made in front of the stupa and 
images of Man jusri and Lokanatha were erected 
there. In N.S. 825 the caitya built in N.5.527 
was repaired and it was covered with stone. In 
N.S.996 the. wooden image of the Gandhuri Devata 
was repaired and gold ornaments were offered. 
This must have been one of the last major dona- 
tions and renovations before the decline of the 
foundation. 


12. Kwecwangu Puco Bahi -- Raksesvara Maha- 
(Koya Bahi) vihara* [166] 
Pulchok 


The second bahi at Pulchok is situated 
below the hill and south of the Patan StUpa in 
the centre of the old village of Pucho. Nothing 
is left of the original bahi structure but the 
shrine of the kwapa-dya which has been repaired, 
plastered and white-washed. The entrance is 
marked by two stone lions and the carved doorway 
is surmounted by a torana depicting Va jrasa- 
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151. Kwecwangu Puco Bahi [166] 


162. Cithum (Kyapu) Bahi [168] 


να. The kwapa-dya is an image of Vairocana 
facing east. The upper storey has an overhang- 
ing wooden balcony and the plain tile roof is 
surmounted by a bahi type tower. In the open 
space in front of the bahi are a votive caitya 


and a mapdala. 


The sangha of this bahi consists of a total 
of twenty two initiated Sakyas (Brahmacarya 
Bhiksu). They serve in the shrine for one month 
at a time, service passing through the roster of 
initiated from eldest to youngest. Rituals are 
performed morning and evening. Barechuyegu ini- 
tiations are performed here for the sons of the 
members of the sangha. The sangha has five 
elders and observes a festival in horour of the 
caitya on the eighth day of the dark half of the 
month of Caitra. No festival is observed in 
honour of the bahi itself. The lineage deity of 
the sangha is Cakrasamvara and the people here 
claim that in a bahi the lineage deity and the 
agam deity are always the same. They certainly 
are here, but it is not universally true. At 
the present time the bahi has no income. 


This is a companion foundation to the one 
on the hill and is reputed to have been founded 
by one Rakse$vara, a relative of the founder of 
the bahi on the hill. Here also there is a 
fragment of aticchavi inscription which is 
undated. However the earliest dated inscription 
is of N.S.672 ang_is attached to the base of the 
Mahakal shrine. In NeS.805 a golden finial 
was offered to the shrine. In N.S.812 the 
wooden fora 8 was donated by one Basuram Bhawo 
(aye) ; 


13. CithuA (Kyapu) Bahi -- Padmakirtigiri 
Mahavihara [168] Kirtipur 


All that is left of this bahi is a paved 
courtyard with a building along the western edge 
which houses the shrine of the kwapa-dya on the 
ground floor. The shrine is marked by two stone 
lions and the carved doorway has no torama. 
The kwapa-dya is an image of Buddha showing the 
viSvavyakarana mudra, called Samantbhadra by the 
local people. The upper storey has a plain 
veranda surmounted by a low sloping tile roof. 
In the paved courtyard are two votive caityas 


and a stone mandala. 


The sangha of this bahi consists of forty 
five initiated Sakyas (Brahmacarya Bhiksu). 
They take turns serving in the shrine of the 
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kwapa-dya but for irregular lengths, some for a 
lunar fortnight and some for four or five days. 
Barechuyequ initiations are performed here for 
the sons of the members of the sangha. The 
sangha has five elders and their lineage deity 
is Cakrasamvara residing at Nhaykan Bahi [29], 
from where the members of the sangha originally 
came. The annual festival is no longer observed 
here and the bahi. has no income. 


The oldest date here is found on a copper- 
Plate inscription attached ot the shrine and 
dated N.S.779, At this time offerings were made 
to the Buddha image ( sri Sri sri gandhuri deva) 
by one Brahmacaryyabhiksu Sri Deva Ratna. The 
name of the foundation is given as 'Kirtipula 
Vihari'. In N.S.791 a long list of people sim- 
ply called 'Bhiksu' made donations for a ‘yajfia- 
s814' before the shrine of Sri sri Sri gandhuri 
deva'. In N.S.827 the courtyard was paved with 
teliya bricks; and in this same year an image of 
Buddha-Dharma-Sangha was offered along with a 
guthi for its worship. In N.S.831 the shrine of 
the Buddha itself was paved with bricks. In 


N.S.832 g_wooden torana and a stone mandala were 
offered.-- The bahi was renovated in N.S.1015 by 


one Nirmani Vajracarya, and the last renovation 
was ggrried out after the earthquake of A.D. 
1934. 


14, Bunya Bahi -- Amaravatipura Mahavihara 
[177] Bungamati 


What is left of this shrine on the edge of 
Bungamati village has the appearance of typical 
bahi structure, but it is in a sad state of 
disrepair and fast crumbling. Three fourths of 
the original quadrangle remains: a typical two- 
storied structure with open rooms on the ground 
floor, an overhanging, lattice balcony above, 
and a bahi style tower above the roof. The 
entrance to the shrine is marked by a pair of 
stone lions and the shrine contains an image of 
Aksobhya facing east. In the courtyard is a 
single, plastered, 'ASoka' Caitya. 


The sangha of this bahi has to total of 
twenty two initiated Sakyas (Brahmacarya Bhi- 
ksu). All the members serve in the shine of the 
kwapa-dya for a lunar fortnight at a time by 
rotation acording to seniority. The sangha has 
five elders who serve strictly according to age, 
rather than the usual custom of according to 
seniority of initiation. The annual festival is 
observed on the fullmoon day of the month of 
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163. Bunga Bahi [177] 


164. Wa Bahi [181] 


Baisakh. The bahi used to have forty five ropa- 
nis of land which provided a good income, though 
nowadays the framers bring only a little grain, 
not enough to support the annual festival. 


According to the traditions of the sangha 
this bahi was founded by one of three brothers 
who came to Patan. The first went to Konti Bahi 
in Patan, the second to Kinu Bahi and the third 
to Bungamati. To this day they consider the 
members of Konti Bahi to be close relatives 
(phuki) and marriage is not permitted with mem- 
bers of that sangha. (The same was true of 
their relationship to the sangha of Kinu Bahi 
which has now died out). According to an in- 
scription at the site the bahi was renovated in 
N.S.808 by Bhiksu Dharmasena. It was last reno- 
vated by__ the gothi after the earthquake of 
A.0.1934. 


35 


15. Wa Bahi -- [181] Chapagao’ 


The present form of this bahi dates to the 
time after the earthquake of A.D.1934. It is 
simply a single room on the ground floor of a 
two- storied village house. The shrine is un- 
marked and has no torama. The kwapa-dya is an 
image of Aksobhya facing north. In the grassy 
area in front of the shrine is a single, plas- 


tered caitya. 


The sangha consists of only eight initiated 
Sakyas. They take turns serving in the shrine 
and performing rituals each morning. Barechuye- 
gu initiations are performed here and the sangha 
has one elder. The lineage deity of the sangha 
is Cakrasamvara worshipped at the bahi. The 
annual festival is no longer observed and the 
bahi nas no income. 


Nothing is known about the history or foun- 
dation of this bahi, and the present building 
dates to A.D.1934. Further repairs were made in 
1958 with a donation made by King Mahendra. The 
only flalla period date at this site is N.S.739 
found on the caitya at which time an image of 
Sakyamuni was installed in the caitya. 
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Other 


The following bahas, each of which has a 
Bare sangha, have no connection with the 
‘Fifteen Bahas' of Patan and no connectign with 
the bahis of Patan. 


1. Hyana Baha — Laynacaityabifnba Mahavihara 
[116] Nuga Tole 


This baha consists of a small, unpreten- 
tious shrine just off a narrow lane in Nuga 
tole. The shrine itself is a free standing 
"modern! shrine. Over the door to the shrine is 
a small torana depicting the Buddha, Oharma and 
Sangha. The shrine contains an image of Akso- 
bhya facing west. Next to the shrine is a small 


stone manjala. 


The sangha of this baha consists of twenty 
three initiated Vajracaryas. This sangha is 
entirely independent and as a sangha has no 
connection with any of the eighteen main bahas 
or the bahis, although these Vajracaryas do 
serve as priests at the shrine of Lokesvara at 
Tanga Baha, which has no Vajracaryas of its own. 
These Vajracaryas are reputed to be experts in 
the peformance of the naga sadhana, a puja per- 
formed to the snake divinities to bring rain. 
They claim that they originally came from the 
Santipur shrine below the Swayambhu Mahacaitya 
and were called to Patan because of their exper- 
tise in the performance of the naga sadhana. 
Their lineage deity is an unnamed deity near the 
Bal Kumari temple in Patan. Both Barechuyegu 
and Acaluyegu initiations are performed here for 
the sons of the members of the sangha. One 
informant said, however, that originally | they 
performed their Acaluyegu initiations at Santi- 
pur and then later at Tanga Baha; but I was 
unable to get any further confirmation of this, 
and others denied that these people had any 
connection with Santipur other than the fact 
that they are experts in the naga sadhana the 
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main centre for which is Santipur. The sangha 
has five elders and they observe the annual 
festival of the baha on the day of δεῖ Paficami. 
They also perform a busadan ceremony of a shrine 
of Nilakantha LokeSvara located in Dhala Chef 
Tole. At the present time this baha has no 
income, but informants of the sangha say that 
originally they were given twelve ropanis of 
land when they were called to Patan. This has 
now been lost. 


Nothing is known about the foundation or 
history of this baha other than the tradition 
that the members of the safgha were called to 
Patan from Santipur. The only inscription at 
the site is dated N.S.805 and commemorates re- 
pairs to a caitya. 


2. Yoku Baha — Yokuli Mahavihara [40] 
Dau Baha Tole 


This baha consists of a square shrine with 
a caitya top with another caitya to the side of 
it. In fact the caitya is considered to be the 
main shrine of the baha rather than the image of 
Aksobhya which is set into the shrine and facing 
east. The rest of the courtyard consists of 
plain, modern structures. 


The sangha of this bahd consists of one 
hundred fifteen initiated Sakyas who are ini- 
tiated here in front of this shrine-caitya and 
are thus considered to be cailaka Sakyas, i.e. 
Sakyas initiated before a caitya rather than in 
8 baha. However, in every respect the sahgha 
functions as the sangha of a baha. The members 
of the sangha serve as dya-palas performing the 
usual rituals each morning and evening toa the 
image of Akgobhya. The term of service is a 
lunar fortnight and passes through the roster of 
the initiated from eldest to youngest. The 
lineage deity of this safgha was originally an 
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image situated on Nagar jun, the ridge to the 
northwest of the valley. The deity was first 
"brought! to Pul Chok and placed below the Pucha 
3ahi: later it was taken to Lagan Khel. At the 
present time there are two groups within the 
gangha one of which performs the worship of the 
lineage deity at Pul Chok and the other of which 
performs it at Lagan Khel. This sangha 15 en- 
tirely separate from the eighteen main bahas of 
Patan. Though informants at Dau Baha claim that 
these people were originally a part of the Dau 
Baha sangha, this is denied by the Yoku Baha 
yeople. They say that at one time they used 
priests from Dau Baha, but they don't even do 
this anymore. They use priests from Bu Baha. 
The fact that their lineage deity is different 
from that of Dau Baha lends credence to their 
contention ‘that they never were a part of Dau 
Baha, though they do belong to the si githi 
(funeral guthi) of Dau Baha. The sangha has 
five elders. They celebrate the annuel festival 
of the baha on the day of Maghe Sankranti. At 
the present time the baha has no income. 


Nothing is known about the history or foun- 
dation of this baha. An inscription attached to 
the wall of the shrine is dated N.S.931. This 
baha has one branch. 


a. Yekuli Bahd -- Sukhavati Prasada Vihara 
(Keku Baha) [41] Dau Baha Tole 


This baha is situated in a tiny courtyard 
off the western side of the area around Dau Baha 
Nani, the open area round the large stupa out- 
side of Dau Badha. The tiny courtyard leaves 
room for only two rooms and the room to the left 
is the shrine. The entrance to the shrine is 
unmarked, but the carved doorway is surmounted 
by a wooden torama depicting Aksobhya surmounted 
by all five transcendent Buddhas. The shrine 
contains an image of Aksobhya facing east. 
Above the shrine door is a single small window 
and above that a tin roof. The facade of the 
shrine has been recently plastered with plain 
Cement. On either side of the doorway are 
images of Ganesh and Mahakal. In the courtyard 


is a single votive caitya on a stylized lotus 
base. 


At the present time this small branch does 
not have a sangha as such but the usual daily 
Tituals are performed by a Sakya of Yokuli Baha. 
The annual festival of the shrine is no longer 
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observed and the baha has πὸ income. 


Nothing is known about the history and 
foundation of this baha; it may originally have 
been the branch of another baha abandoned by its 
original members. The only inscription in the 
complex is attached to the -aitya and dated 
N.S.1002. It commemorates repairs made to the 
caitya by one Cinananda Sakya. 


3. Naha Baha -- Cakrakirti Mahavihdra [164] 
Khwakhan Baha Chaka Baha Tole 


At present this bahad consists of a shrine 
on the ground floor of a plastered, modern style 
building. The building rests on a high plinth 
just off the road. The entrance to the shrine 
is marked by two stone lions, but the carved 
doorway has no toraga. The shrine contains an 
image of Aksobhya facing east. The door to the 
shrine is flanked by fading frescoes. The 
second storey has a large carved window in the 
centre fanked by two ordinary glass windows. 
The tile roof is surmounted by a single, plas- 
tered finial. Two of the roof struts are carved 
figures, probably relics from an earlier struc- 
ture. There are three votive caityas in the 
area just in front of the bahd shrine with a 
stone mandala in front of them and another cai- 
tya across the street. 


The sarigha of this baha consists of two 
households of Sakyas comprising eleven initiated 
members. This sangha has no connection with any 
other sangha in Patan and they perform their 
Barechuyegu initiations here. The members of 
the safgha serve as dya-palas in the shrine 
performing the usual rituals morning and eve- 
ning. The term of service is one month and 
passes through the roster of the initiated ac- 
cording to seniority. The sangha has two 
elders, one from each household, and they 
observe the annual festival of the baha during 
the sacred month of Gunla. Their lineage deity 
(which is identical to their agam deity) is an 
image of Yogambara worshipped here at the baha. 


Nothing is known about the history or foun- 
dation of this baha, and there are no inscrip- 
tions here, however the three caityas appear to 
be from the early Malla period. 


The following bahas do not have a Gare 
sangha and have no connection with the safghas 
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of the eighteen main bahds nor with the bahis. 
Most of the rituals are performed by the non- 
bare who live at the bahds. 


4. Hauga Baha -- Hastinaga Vihdra [93] 
Hauga Tole 


This is a very well preserved baha shrine 
in an enclosed courtyard just off the main road 
leading south from the Patan Darbar. The en- 
trance to the shrine is marked by two stone 
lions and the carved doorway is surmounted by a 
metal repousse torana depicting the Buddha (A- 
ksobhya) flanked by the Dharma (Pra jfaparamita) 
on his right and the Sangha (Avalokitesvara) on 
his left. On either side of the doorway are 
stone images of Sariputra and Maudgalyadyana. The 
kwapa-dya is an image of Aksobhya facing east. 
The first storey has a triple window flanked by 
tuo smaller windows and the top storey one 
opening in the centre flanked by two large lat- 
tice windows. The entire brick facade has been 
kept im an excellent state of repair and the 
windows have been decorated with bands of white 
plaster. The metal roof is surmounted by a 


bahi-style tower. 


fhe community associated with this baha are 
all Rajkarnikars. Castewise they are considered 
Silpakars and intermarry with the Silpakars, 
Tamrakars etc. of Patan. According to their 
traditions they are descendants of brahmans of 
Kanauj who were called to the Valley in the time 
of Jayasthiti Malla to act as halwais (i.e. 
sweet-makers). They were official confectioners 
to the Malla court in the three cities, and in 
the time of Prithvindrayana Shah their position 
as coffectioners to the court was again con- 
firmed and they were given a shop near the 
shrine of Narayana at the present Narayana Hiti 
compound. To this day they still have an offi- 
cial position at court as confectioners (kotwali 
halwai). According to their traditions they 
first settled in Patan at Hauga Baha; and, 
though many have now moved to Kathmandu or to 
other centres outside of the Valley, there are 
still four lineages comprising fifty members, 
centered on Hauga Baha. Until the last century 
they claim that they still followed strict bra- 
hman traditions, e.g. they were strict vegetar- 
ians, but since settling in Patan have always 
been Buddhist. The daily puja in the shrine of 
the kwapa-dya is performed by a Vajracarya of 
Cukha Baha and a Vajracarya of Hyana Baha who 
serve or alternate months performing the usual 
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rituals morning and evening. The lineage deity 
of the Rajkarnikar community is Yogambara at 
Mhaypi but now ‘brought’ to a place near Thati 
Baha in Lagan Khel. At the time of Indra Jatra 
they have a mask of dhairava which they exhibit 
and worship as is done at many places in Kathma- 


ndu. This is the only baha where this custom is 
observed, 


Unfortunately there are no early inscrip- 
tions at this site to authenticate the story of 
the origin of this community. The baha has been 
Tegularly repaired. One inscription of N.S.926 
speaks of repairs made by the Rajkarnikars in 
that year; it was last renovated after the 
earthquake of A.D.1934. 


2. Nalacchi Baha -- Jagat Mandala Vihara 
[27] Agni Math 


This baha consists of a large caitya and 
two small, modern shrines constructed an 
A.D.1944 by a family of Silpakars. According to 
tradition this was a baha before that time, but 
what its status was and who it belonged to is 
not known. The two shrines contain images of 
the Buddha and Vasundhara who is considered to 
be the main deity. One family of Silpakars live 
here and they themselves perform daily rituals 
at the shrine of Vasundhara and observe an = an- 
nual festival in her honour in the month of 
Bhadra. 

3. Bahaca -- [72] Swantha Tole 

All that is left of this baha is a free- 
standing shrine containing an old image of Akso- 
bhya facing south (1!) in a water-logged and 
cluttered sort of junkyard behind a blacksmith's 
shop. In front of the shrine is a plain manda- 
la. People in the area call it a baha, but 
whether it ever was a baha and who lived here is 
now unknown. Regular rituals are no longer 
performed here but the blacksmith informants say 
that there are some Sresthas to the south who 
come to perform rituals occasionally. At one 
time they owned all the land from their present 
house up to this shrine and at that time they 
performed rituals at the shrine regularly. It 
was probably always their shrine and never a 
proper baha. It is unheard of for a baha shrine 
to face south which is always considered inaus- 
picious. 
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The following bahas, though they existed as 
viharas at one time are now defunct. 


1. Ga Baha -- Gaga vindra [5] 
Sri Nimna Sri Visvaganti Vihara 
Ga Baha 


Ga Baha as it exists today is a modern 
reconstruction of an ancient site. There are 
many medieval references to Ga (Gada or Gwara) 
Vihara,, the earliest of which is possibly 
N.S.40, and the baha has given its name to the 
entire area. However, by the beginning of this 
century it was no more than a name remembered. 
The site had disappeared and the sangha was long 
extinct. About thirty years ago remains of the 
old Ga Baha were discovered at this site and 
local people financed a renovation. The area 
was cleared and a typical baha shrine was built 
to house the relics. The Shrine is marked by 
two stone lions and the carved doorway surmouted 
by a torana depicting the Buddha (Aksobhya) 
flanked by the Dharma (PrajAdparamita) on his 
right and the Sangha (Avalokitesvara) on his 
left. The torama which was taken from an earlier 
structure is dated N.S.967. The first storey 
has the typical five-fold bahad window and the 
top storey has a triple window. The tile roof 
is supported by carved struts. In the courtyard 
are.a votive caitya and a stone mangala. This 
baha has no sangha, but the daily rituals are 
performed by a Vajracarya from Su Baha; and 
Buddha Jayanti has been observed here every year 
since the renovation in A.D.1956. For some 
years an annual busa dan was observed in Beisakh 
on aksaya tritya, but this has been discontinued 
as the original group which renovated the shrine 
has passed on. 


2. Pim Baha --ὀ Mahdpintha Vihara* [19] 
Pim Baha Tole 


All that remains of this famous medieval 
vihara is a large stupa, similar in style to the 
Swayambhu Mahacaitya, with four smaller stupas 
surrounding it at the four corners. It is si- 
tuated at the edge of a small pond. The oldest 
inscription here is dated N.S.479 and commemo- 
rates repairs made to the caitya after it was 
damaged in the raid on the Valley by the Moslem 
conqueror Shamsud-din. This is one of two in- 
scriptions in the Valley which speak of this 
Taid and its destruction; the other is at Swaya- 
mbhu. The inscription gives the name of the 
vihdra itself as Mahapintha Vihdra. A refer- 


ence in the Gopalarajavam$avali under the date 
of N.S.377 may refer to this vihadra. On tha 


date Jayasimha Malla entered the fort of Pim, 
This may refer to this place, bit it is doubtfy) 
because he was fighting the forces of Banepa, 
It is unlikely that they would be attacking 
Patan. 


The baha itself has completely disappeared 
now. Informants say that until about thirty 
years ago the baha still existed in a courtyard 
behind the stlpa. Its 'safhgha’ consisted en- 
tirely of Shresthas and they eventually sold the 
property to others who tore down the baha and 
built a new house. Until that time the Shre- 
sthas of Pim Baha used to have a very elaborate 
paficadana ceremony which was supported by a 
large endowment and in which they fed 8411 the 
Bare of Patan. With the coming of land reform 
most of this land was lost and the custom dis- 
continued. Some income still remains and the 
Jyapus from the Si Baha area who farm this land 
conduct a modest paficadana to which they invite 
only the Bare from MU Baha. The original Shre- 
sthas have moved away from Patan. They may well 
have been the descendants of the Pardhana Maha- 
patras of Pim Baha whom we know of from other 
sources. (See for example the treatment of 
Kyapu Baha [174] above. Occasional rituals 
are still performed at the Pim Baha stupa by the 
members of the sangha of Mu Baha [18] (See the 
section on Mu Baha. ) 


3. Yangala Bhuja -- Yangra-ugranama Vihara 
Yamu Baha [110] Yamu Baha 


This is also nothing more than a _ memory 
enforced by a number of Buddhist remains in the 
area, the principal of which is an old image of 
Padmapani LokeSvara which has been recently 
enclosed in a poorly constructed brick shrine. 
At the present time the entire area is inhabited 
by Jyapus and they perform whatever rituals are 
performed at this shrine of LokeSvara and at the 
various caityas scattered around the neighbour- 
hood. It seems fairly certain that there 
was a vihara in this area and it may well have 
been the Yangala Vihara referred to in a palm- 
leaf document of N.S.272 
4. Konti Baha (2) [69] Kumbhesvara 

To the east of the Kumbhesvara temple in 
Patan is a large grassy area enclosed by a high 
wall. At the present time this area contains 
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nothing but a large caitya and a few sculptural 
remains. Informants in Patan claim that this 
was at one time a baha and until recently baha 
puja was performed here annually. People still 
come here to perform the astami vrata. Most 
probably this is the site of an ancient vihara. 
Was it the often referred to Ko Vihara which was 
certainly somewhere in this area? Perhaps 
excavation of the site would shed some light on 
the question. At the present state of our knowl- 
edge nothing more can be said. 


5. Sika Bahi [74] Sika Bahi 


This site has for centuries been the 
shrine of Camunda Mai, an entirely Hindu, 
tantric deity. Tradition says that it was orig- 
inally a bahi, and this contention is confirmed 
by two large caityas which are still found with- 
in the area of the temple. As at Vijesvari in 
Kathamndu and Vajroyogini in Sankhu and Pharping 
what was originally a Buddhist vihara has re- 
tained fame and popularity as the shrine of a 
tantric female deity, but in this case the deity 
is Hindu and the Buddhist connections are long 
forgotten except For the name Sika Bahi and the 


two caityas. 


6. Swantha Baha -- Swantha Vihara [85] 
Swantha Tole 


This is πὸ more than a name remembered. 
Most lists of the bahas give a Swantha Baha in 
this area and local people say there was a baha 
here; but there is no trace of it today. 


175. Sika Bahi [74] 


Bahas and Bahis in 


Following are a number of bahads in villages 
near Patan which have no connection with the 
‘Fifteen! Bahas of Patan or the Patan bahis. 


1. Bunga Baha -- Narendradeva Samskarita 
Amaravatindma Mahavihara [175] 
Bungamati 


The bahd in Bungamati is the home of Bunga- 
dya or Matsyendranath the small red image of 
Padmapani LokeSvara who is in many ways the 
patron deity of the city of Patan. He is also 
the kwapa-dya of this baha. The village of Bu- 
ngamati lies about six kilometres to the south 
of Patan. The temple of Bunga-dya lies at the 
southern end of the village in an open courtyard 
surrounded by ordinary village houses and a few 
religious rest houses. The temple is 8 free- 
standing, Sikhara temple, one of the few Bud- 
dhist Sikhara temples in the Valley. The temple 
complex does not have, and perhaps never did 
have, the appearance of a baha, or vinara. The 
approach to the temple complex is up a long 
series of stone steps at the southern end of the 
village. About half way up the stone steps is a 
guardian lion half buried in the facing stones. 
At the top of the steps are two large guardian 
lions flanking a doorway which leads through the 
surrounding buildings into the courtyard. There 
is an inscription on one of the lions commemo- 
rating repairs made in the year §6.5.2000. The 
doorway leads through a sort of rest house into 
the tempie compound. 


The temple is direclty in front of the 
doorway as you enter the compound. It rests on 
a plinth of two levels, the top level being 
about four and a half feet above ground and 
about twenty feet square. The sanctum, which is 
made of stone, is surrounded by a veranda about 
two and analf feet wide. A series of stone 
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pillars round the veranda support a large wooden 
beam. The sanctum itself is about twelve feet 
square and the image is kept just inside the 
door. The entire superstructure of the temple 
is lime-plastered brickwork. Two large stone 
lions guard the steps leading up to the main 
door of the sanctum. At the top of the stairs 
is a sort of railing with a gate set. into it. 
Over this gate is a brass repousse torana of 
three figures, the central figure of which is 
Padmapani Lokesvara standing in the samabhanga 
pose and weaiang the bodhisattva crown with his 
right hand in varada mudré and his left hand in 
the position of holding a lotus. He is flanked 
by two identical figures, both seated in lalita- 
Sana. Oirectly behind the gate is the main door 
into the sanctum, surmounted by a copper or 
brass repousse torana. The main figure in this 
is a standing, eight-faced figure with twelve 
hands the right holding a sword, arrow, an ele- 
phant goad, a noose and showing the varada mu- 
dra; the left hands hold a lotus bud, a fully 
opened flower, a noose, a bow and one unrecog- 
nisable object. The two main hands are in dha- 
Imacakra mudra. The figure can probably be 
identified as Mahavairocana. The main figure is 
flanked by two seated figures. The right one is 
three-faced and has six hands. The left is six- 
faced and has twelve hands. The figures are so 
badly sooted up with smoke from oil lamps’ that 
the symbols in the hands are unrecognisable. 


The door frame is done in brass work with 
nine small brass figures set above the door, the 
five transcendent Buddhas in a row flanked by 
two bodhisattvas on either side. There is a 
chain of twelve bells across the doorway and 
five hanging down the right side. 


Across the wooden beam which runs along the 
northern face of the temple are brass repousse 
representations of the eight auspicious signs 
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(the agfa mafigala). There are three bells on 
the front veranda, one to the left dated 
B.S.1927 and two on the right, one of which is 
dated B.S.1966. The other one is not dated, but 
from the script of the inscription can be placed 
in the late Malla period. 


The other three sides of the temple have 
very little ornamentation. Smaller stone lions 
flank the steps leading up to the doorways and 
each doorway has five prayer wheels set into it. 
fach is surmounted by a carved wooden torana. 
The main figure in each of the toramas is a 
multi-armed tantric figure, but due to decay and 
repainting the hand symbols are not clear. 
Brass repousse lotus flowers decorate the wooden 
beam on all three sides. 


The main Sikhara or spire rises to a height 
of about thirty feet and is surmounted by a 
golden finial. Above this is a five-fold, 
golden umbrella supported by a gilded triangular 
supports. Above this is another small, triple 
umotella. Next to the finial is a rather bat- 
tered brass banner of some sort. Attached to 
the top of the spire, just below the finial are 
four symbols: N--a wheel, £--a club, S--a lo- 
tus, and W--a conch shell, a very curious addi- 
tion as these are the standard symbols of Visnu. 


Around the main Sikhara are grouped eight 
smaller Sikharas, one at each corner, about six 
feet high and another slightly higher, over each 
of the entrances to the temple. Each of these 
smaller Sikharas is crowned with a golden fi- 
nial. From the small Sikhara above the main 
entrance hangs a single, rather battered, metal 
banner. The area immediately around the temple 
is paved with large flagstones. For a descrip- 
tion of the rest of the courtyard see the ac- 
companying diagram. 


For roughly half of the year Bungadya re- 
sides in his temple at Ta Baha in Patan. Though 
situated in Ta Baha, this temple belongs to 
Bungadya and the Bungamati sangha. Whenever 
Bungadya is in Patan the priests from Bungamati 
must accompany him and only they are ever per- 
mitted in the shrine of Bungadya. The members 
of the Ta Baha sangha are never permitted inside 
of the temple and never perform any official 
rituals to Bungadya. The temple in Ta Baha is a 
free-standing temple of three roofs situated in 
a large grassy compound about seventy-five by a 
hundred yards. 
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The sangha of Bunga Baha is a mixed sangha 
of Sakyas and Vajracaryas comprising 325 mem- 
bers. In an arrangement that is, as far as 1 
know, unique among the bahas, the sangha has an 
elite inner core of thirty-one, seven Vajraca- 
Tyas and twenty four Sakyas, known as the pan jis 
(or panijus). They and they alone are eligible 
for office within the sangha and service of the 
deity. At the present time the office of paMju 
is auctioned off by the government Guthi office. 
When a panjo dies any initiated member of the 
sangha, regardless of age, is eligible to fill 
the vacancy with the one proviso that a Vajraca- 
Tya must be replaced by a Vajracarya and a Sakya 
by a Sakya to keep the traditional proportion of 
seven to twenty four. Any one interested in 
taking up the office must submit an applicatin 
to the GUthi Office stating how much he is 
willing to pay. The post goes to the highest 
bidder. The money is given to the GUthi Office 
and goes into the general guthi fund. It is 
considered to be a sound investment because of 
the amount of income accruing to the office of 
pan ju from guthi lands and free will offerings. 
Office within the sangha is confined to the 
patjus--the seniormost elder of the entire 
safigha being the eldest panju, irrespective of 
whether he is a Sakya or Vajracarya and regard- 
less of the fact that there may be older members 
of the sangha who are not patjus. The sangha 
has a total cf eight elders. Seniority among 
the pan jus is calculated from the date of each 
man's initiations into the sangha and not from 
the date of his assumption of the office of 


panju. 


The principal duty of the panju is temple 
service and service of the deity during the 
annual chariot festival. For his service the 
pamju gets a generous stipend from the guthi 
fund and a further amount from free-will offer- 
ings given by the people who visit the deity 
daily, especially in Patan and during the annual 
festival. There is a special guthi for the 
pan jus and they alone are entitled to the income 
from the lands of this guthi. There is another 
githi of the entire sangha. The other members 
of the sangha take part in feasts and festivals 
of this guthi, but they are never permitted to 
touch the image or to serve as attendants either 
in the temple or on the chariot. 


The panjus's term of service in the temple 
is only one lunar fortnight. Before he takes up 
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his duties he is expected to shave his head and 
undergo the usual purificatory rites. During 
his term of service he must stay at the temple 
throughout the day and he is allowed only one 
meal of rice which he must cook himself. Temple 
service and the nitya puja follow the same pat- 
tern as at Jana Baha in Kathmandu, but they have 
fewer pUjds to perform, and they do it with much 
less care and exactitude. There are only four 
pujas to be performed: one in the morning on 
rising, one at noon, one in the evening, and one 
in the middle of the night. One peculiar fea- 
ture is that the arati pUja is performed at each 
of the four times, whereas in other bahas it is 
performed only in the evening. The morning puja 
consists in the bathing of the reflection of the 
image in the mirror, as at Kwa Baha, and the 
pancopacara puja plus the arati. The puja at 
the other times of the day consists simply of 
the paNcopacara puja and the arati. At each of 
the hours the paficopacara puja is followed by 
the recitation of the stotra proper to that time 
of the day. After the noon puja, the dya-pala 
cooks his rice, and before eating, he offers 
some to the deity. The night puja, which infor- 
mants tell me is performed between two and three 
AM is another uniqué feature not found at any 
other bahaé. Usually the only ones present for 
this puja are the dya-pala and two assistants, 
one to wave the yak tail fans and one to blow 
the conch shell. 


The Sakya pan jus can perform all the ordi- 
nary pujas in the temple, i.e. any rite which 
does not require a homa sacrifice. Any ritual 
which requires a homa, such as the removal of 
the life of the image, the dasa karma rites, 
etc. must be performed by a Vajracarya, and the 
seven Vajracarya pan jus perform this service in 
rotation. The period of service is for one year. 
During the year of service the Vajracarya pan ju 
will perform all the homa rituals connected with 
the annual worship of Bunhgadya, officiate at any 
initiation rites into the sangha and perform the 
annual bathing ceremony of Bungadya. Both Bare- 
chuyegu and Acaluyegu initiations are performed 
at Bungamati for the sons of the members of the 
sangha, Barechuyegu initiations before the 
temple of Bungadya, Acaluyequ initiations in the 
agam situated to the west of the temple complex. 
The lineage deity of the sangha is Yogambara 
which they say was originally 'brought' from 
Swayambhu. The safigha still has some connection 
with Swayambhd. Once a year they must go to the 
bahi at Swayambhu where they are feasted by the 


sangha of that baha. Twelve people go from 
Buhgamatiz the six eldest of the paMjis, the 
current Suwa Jyapu, the four pan jus who ride on 
the platform of the ratha outside the shrine, 
and four Vajracaryas. They no longer know the 
origin or significance of the connection to 
Swayambhu Baha, but they say that if it should 
ever happen that the sangha at Bungamati should 
die out, the people from Swayambhu Baha would 
take over, and vice versa. This has been con- 
firmed by the Bauddhacaryas at Swayambhu or 
Syahgu Baha. (See the section on Swayambhu 
under Kathmandu. ) 


The main festival of the year for the sa- 
ngha is of course the annual ratha jatra “oF 
Bungadya, but the sangha has no busa dah festi- 
val as such. Once a year, however, there is a 
festival primarily for the eight elders of the 
sangha. The four eldest of these take part ina 
homa ritual and the four younger ones recite 
scriptures. After the puja there is a feast. 
This feast is prepared by a group of eight 
Jyapus, called Suwa, who take turns over a 
period of eight years making preparations for 
the festival. 


In the southwest corner of the area around 
the shrine of Bungadya is a large and important 
shrine of Bhairava. This shrine is also tended 
by the seven Vajracarya Pan jus who take turns 
performing the prescribed rituals a year at a 
time. Just to the west of the area of the 
temple of Bunga Dya is an enclosed courtyard 
which contains a baha-like shrine. This is the 
shrine of the agam deity which is housed up- 
stairs. Originally I was given the name Luta 
Baha for this shrine. However, KTMV calls it 
Hayagriva Aganchen, but then says that the main 
deity is Manakamanadevil” Across the front is a 
brass or copper inscription now painted over 
with aluminum paint. The inscrption speaks of 
tepairs made to the agam shrine in the year 
N.S.1031. The torama, also painted over with 
aluminium paint, portrays an eight-handed and 
four-faced deity, probably a form of Mahavairo- 
cana. In the courtyard in front of the shrine 
is an octagonal, votive caitya dated N.S.629. 


According to the legends associated with 
the bringing of Matsyendranath to Nepal, he came 
to Nepal during the reign of one King Narendra- 
devas This is usually taken to be the Licchavi 
Narendradeva whv probably assumed the throne in 
A.D.642. The earliest confirmed date for the 


cult, however, is N.S.191 found on a manuscript 
which contains a picture of ἃ red LokeSvara 
called Bugna-lokeSvara. 


a. Kuwachef Nani Baha -- Nijapati Vinara 
[176] Buhgamati 


In an enclosed courtyard just to the left 
of the entrance to the complex around the shrine 
of Bunga Dya is another baha complex. The shrine 
of the kwapa-dya is on the ground floor of what 
is in other recpects an ordinary house of three 
stories. The shrine is marked by two small 
lions. The carved lattice door is surmounted by 
a repousse torana showing the Buddha, Dharma and 
Sangha. The kwapa-dya is an image of Aksobhya 
facing west. On either side of the shrine door 
are fading frescoes of eyes and an image of the 
Buddha. In the courtyard are a caitya and a 
dharma-dhatu mandala. 


This baha has no sangha 85 such. Ac- 
cording to informants this was built about a 
hundred and fifty years ago by one Dinapani Aju 
who went to Lhasa and came back with a consider- 
able amount of money. At one time it was the 
custom to conduct Barechuyegu initiations here 
for Bare living in Bungamati who were not mem- 
bers of the Bunga Baha. However, these people 
have all moved away, and no Barechuyegu initia- 
tions are performed here any more. The usual 
rituals are performed each day by people from 
Bunga Baha who live nearby. 
2. Bare Nani -- [185] Bungamati 

This is not a baha at all in the architec- 
tural -sense but simply a caitya and an open 
shrine of Aksabhya. However, this is the 'baha' 
of a group of Sakyas independent of Bunga Baha. 
They say that the image of Aksobhya is not the 
kwapa-dya. They perform the daily rituals to 
the caitya and receive their Barechuyegu in 
front of the caitya. There are four families, 
comprising fifteen initiated members at the 
present time. They are completely independent 
of the main Bunga Baha, but they are the offi- 
cial dya-palas for the Bhairava shrine near the 
temple of Buhga Dya. Their lineage deity is an 
unnamed deity at the edge of the village. No 
one knows anything about the origin or history 
of this separate group. There are three in- 
scriptions at the caitya, the oldest of which is 
dated N.S.802, 
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3. Duru Khya Bahé -- Hemavarna Mahavihara* 
[179] Theco-Chapagaon 


This baha is situated in an open area south 
of the village of Theco on the way to Chapagach. 
All that remains is a kwapa-dya shrine with a 
Caitya in front of it. The shrine has no torana 


and the kwapa-dya is an image of Aksobhya facing 
north. 


The sangha of this baha consists of one 
family of Sakyas with three initiated members. 
They perform the usual rituals morning and eve- 
ning at the shrine. The safigha has one elder 
and the only annual festival they observe is 
that of the disi puja in the month of Paus. 
According to their own traditions they came to 
Duru Khya from Guji Baha in Patan and this is 
confirmed by people of Guji Baha who say that 
one section of the area at Guji Baha once be- 
longed to the people of Ouru Khya. It is also 
confirmed by the fact that the lineage deity of 
this little sangha is the same deity im Sunagu- 
thi worshipped by the Guji Baha sangha. The 
sangha is now, however, completely separate and 
they perform their Barechuyegu initiations in 
Duru Khya. They are served by Vajracarya 
priests from Chapagaof. The baha has no income 
at the present time. 


An inscription at the site of the baha 
tells of the foundation of the baha and gives 
the Sanskrit name. The baha was founded in 
N.5.736 at which time the image of Buddha, the 
dharmadhatu caitya, the agam deity (Cakrasamva- 
ta), Ganesh, Mahakal and Hanuman were consec- 
rated. The donor was the wife of one Sakyavamnsa 
Sri Amrtasimha Bhadra of Campapura (Chapagacn). 
Some years later an image of Dipankara was do- 
nated to the baha and consecrated. At this time 
in N.S.750 the son of Amptasimha Bhadra, Laksman 
Bhadra, and other members of his family held a 
samyak ceremony. After this ceremony Laksman 
Bhadra and his wife went to live at this baha in 
N.S.759 The present safgha are not de- 
scendents of this Laksman @hadra as the sangha 
δὲ Chapagaon has no connection to Guji Baha. 
They originally came from Kwa Baha and their 
lineage deity is still there. Probably the ori- 
ginal safigha died out and people from Guji Baha 
later came and took the place over. 
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178. Duru Khya Baha [179] 


we 


eo 


179. Ikha Baha [180] (Chapagaon) 


ἃ. Ikha Baha -- Kalydna Mahadvihdra [180] 
Chapagaon 


The present shrine of Ikha Baha is simply a 
roon on the ground floor of a very ordinary 
building of two storeys. The entrance is marked 
oy two small, stone lions but the doorway has no 
torama and no other ornamentation. The shrine 
contains an image of Aksobhya facing west. The 
upper storey has three ordinary windows and the 
roof is of plain tile with no ornamentation. In 
front of the shrine is a large plastered caitya. 


The sangha of this baha consists of ten 
initiated Vajracaryas. They perform the usual 
rituals in the shrine of the kwapa-dya each 
morning, serving by rotation for a month at a 
time. Both Barechuyegu and Acaluyegu initia- 
tions are performed here. The sangha has a 
single elder and celebrates the annual festival 
of the shrine on the fullmoon day of the month 
of Phalgun. Their lineage deity is 'Yogambara' 
at Kwa Baha whom they 'brought' to Chapagaon 
where they now perform the annual puja. 


The present shrine dates from a renovation 
after the earthquake of A.D.1934. According to 
an inscription at the site the courtyard wa 
paved in N.S.770 by one SvakarjG Vajracarya. 
Nothing else is known about the history or foun- 
dation of this baha. 

5, Kwa Nani -- [182] Baregaon 

Whether or not their was ever a proper baha 
structure in this village is unknown, but there 
has long been a community of Bare here and the 
very name of the village (the village of the 
Bare) indicates that they were once the dominant 
group in the village. All that remains now is a 
stone mapgala surmounted by a vajra and an open 
shrine containing an image of Sadaksari Lokesva- 
ta facing north. He is considered to be the 
kwapa-dya of this sangha. There are also images 
here of Vasuki, Siva-Parvati, Padmapani Lokesva- 
ta, Ganesh and Bhairava. 


The safigha of this 'baha' consists of fif- 
teen initiated members, both Sakya and Vajraca- 
Tya. At present these three families are the 
only Bare in Baregaon; many members of the ori- 
ginal community have moved to other places both 
inside and outside of the Valley. These fifteen 
take turn performing the usual rituals morning 
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and evening at the shrine of Sadaksari. And 
they perform their Barechuyegu and Acaluyegu 
initiations before this image. The safigha has 
one elder and the annual festival is observed on 
the thirteenth day of the bright half of the 
month of Sravana. They also have a feast at the 
time of the disi puja in Paus and again in 
Baisakh, on the day that the ratha of Bungadya 
is first pulled. According to their own tradi- 
tions they originally came from Bhiftche Baha in 
Patan and were for some time considered to be a 
branch of Bhifche Baha. Now they are entirely 
separate. 


Little is known about the history of foun- 
dation of this community in Baregaon. There is 
an inscription at the site dated N.S.799 accord- 
ing to which one Bishvambhar Bharo established a 
gothi for this shrine in that year to celebrate 
his work gf freeing the people from a tax called 
Vitlvaha. 


8. Phampi Baha -- Gaganaksara Mahavihara 
[183] Pharping 


The baha in Pharping, like that in Sankhu, 
is primarily now a shrine of Vajrayogini. The 
shrine is of three roofs and located within an 
enclosed courtyard near the village Pharping. 
The lower level of the shrine itself is am open 
area with a wooden torana showing Vajrasattva. 
It contains three large images: Aksobhya (the 
kwapa-dya of the baha), Vasundhara and Padmapani 
Lokesvara. The first floor shrine is the much 
more elaborate shrine of Va jrayogini flanked by 
the attendant figures of Vyaghini and Simhini, 
the usual guardian deities of a tantric shrine. 
The doorway to this shrine has an elaborate 
silver frame and a gilded torana of Va jrayogini. 
Near her shrine is a glass case with two small 
figures of Tara dressed in coloured clothes. 
The figures are wooden, brightly painted and 
about two feet high. 


The outside of the shrine is unusual. 
Above the ground floor is a sloping balcony 
partly screened with three large open windows. 
The lower border has large images of the eight 
auspicious symbols on a blue background. The 
roof is of corrugated iron. The two upper roofs 
have corner ornaments of a floral design. Below 
these are metal banners which hang down to the 
level of the shrine of Va jrayogini. The top 
roof is bordered by bodhisattva faces. 
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180. Kwa Nani [182] (Baregaon) 


181. Shrine of Sadaksari Lokesvara, Baregaon 


This shrine is now primarily a shrine of 
Vajrayogini. The original safgha has long since 
died out and the rituals both in the shrine of 
the kwapa-dya and in the shrine of Va jroyogini 
are performed by a Vajracarya from Bu Baha in 
Patan. The appointment is life-long; and when 
the man dies another man from Bu Bha is assigned 
to take his place. 


This is evidently the site of a very 
ancient vihara, but nothing definite is known 
now about its foundation or history. There are 
no inscriptions which speak of the baha as such. 


7. Phampi Bahi ἔξει [184] 
Pharping 


This is no more than a name remembered. 
According to tradition and old lists there was 
also a bahi in Pharping, but no one even knows 
any more just where it was. There is no sangha 
and no trace of the foundation. 


182. Phaipi Baha 


[183] 


(Pharping) 


The Bahas and Bahis 


of Kathmandu 


Maplist of Bahas and Bahis in Kathmandu 


Notes 

The eighteen bahas of the Acarya Gothi are printed in bold type. All main bahas are called 
Mahavihara; all branches are called simply Vihara. Bahas and bahis which are outside of the confines 
of the old city of Kathmandu are not on the map. 


1. Kwa Baha -- Maitripura Mahavihara Tha Hiti-Kwa Baha ρ. 269 
2. Chusya Baha -- Gunakara Vihara Jyatha Tole p. 272 
3. Musya Baha -- Karunapura Vihara Jyatha Tole p. 270 


4. Jhwa Baha -- Ratnaketu Vihara Th Hiti Tole p. 280 
5. Jyotiya Baha -- Triratnaketu Vihara Jhwa Baha p. 280 


6. Dhwaka Baha -- Henakara Mahavihara Tyauda-Dhwaka Baha p. 170 


7. Gam Baha -- Hemavarna Mahavihara Nasa Tole ἢ. 275 
8. Sigha Baha -- Santighata Caitya Mahavihara Nagha Tole p. 337 
9, Nagha Baha -- Ratnamandala Mahavihara Nagha Tole p. 340 


10. Νὰ (=Jhwa) Baha -- Ratnaketu Mahavihara Thaya Madu Tole p. 275 


11. Ca Baha -- Karnaketu Vihara Nhayakantala Tole p. 278 

12. Dhalisikwa Baha -- Gautama Sri Vihara Asan-Dhalisikwa p. 278 
13. Haku Baha -- Harsacaitya Vihara Asan Tole p. 274 

14, Kwatu Baha -- ASokavrksa Vihara Asan Tole p. 300 

15. Takse Baha -- Suratasri Mahavihara Asan-Takse Baha p. 298 
16. Hwakhd Baha -- Agokasri Vihara Asan Tole p. 343 

17. Asan Baha -- Asokacaitya Mahavihara Asan-Jarunchen p. 342 


18. Dagu @aha -- Rangabhivana Vihara Bhotahiti p. 300 
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19. 


20. 


21. 


22. 


22a. 


23. 


24. 


25. 


28. 


27. 


28. 


29. 


30. 


31. 


32. 


33. 


34. 


35. 


36. 


37. 


38. 


39. 


40. 


41. 


418. 


42. 


43. 


Tekan Baha -- Bodhiprasthana Vihadra Ko Naya Tole p. 300 
Mahabuddha Kacd Baha -- Bodhipraniddhi Vihara Mahabuddha p. 345 


Mahabu Baha --- Mahabuddha Mahavihara Mahabuddha p. 343 


Dugaf Bahi -- Sadaksari Mahavihara Dugan Bahi p. 388 
Kothu Dugah Bahi -- (Sadaksari Mahavihara? ) Dubai Bahi p. 389 
Te Baha-- Rajakrti Mahavihara 7 
Sivadeva Samskarita Sri Tedo Mahavihara Te Baha p. 304 
(Te Baha) -- Bandhudatta Vihara Te Baha p. 304 
Gana Bahi -- Gaganasangam Mahavihara Gana Baha p. 386 


Bhote Baha -- Brahmacakra Vihara Bhote Baha-Central Jail p. 325 
Kusan Baha -- Ratnakara Mahavihara Hyumat Tole p. 347 

Tamu Baha -- Ratnakara Vihara Hyumat Tole p. 345 

Tukan Baha -- Ratnakara Vihara Hyumat Tole ρ. 347 

Lhugha Baha -- Maitri-uddhara Vihara Jaisi Deval p. 332 

Ko Hiti Baha -- Kirtipunya Mahavihdra Ko Hiti Tole p. 370 

Ko Hiti Kaca Baha -- Ko Hiti Tole p. 372 

Yo Baha -- Nadisanga Rajakrta Vihara Ko Hiti Tole p. 332 
Chwasapa Baha -- Sukhavati Vihadra Maru Tole p. 263 


Maru Bahad -- Sakyaketu Mahavihara Maru Tole p. 383 


Mukum Bahi -- Muktipura Mahavihara Yataka—-Mukum Kewa p. 391 
Dhanasimha Baha -- Samantabhadra Vihara Yataka Baha p. 293 
Yatakha Baha -- Bhaskarakirti Vihara Yatakha Baha ρ. 393 


Tamuga Baha -- Ratnakara Vihara Tamuga Galli p. 367 


Tamu Baha -- Dharmacitta Vihdra Tamuga Galli p. 290 
Arakhu Bahi -- Italampu Krta Mahavihara Yatakha Tole p. 389 
Mahanka Bahi -- Yatakha Tole p. 391 


Makhaf Baha -- Ratnakirti Mahavihara Makhah Tole p. 282 


Makhan Bahi -- Rajakrta Mahavihara Makhan Tole ρ. 375 
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Abe Ttun Baha -- Bhaskara Deva Samskdrita Sri Kesavacandra Krta Paravata Mahavihara Itum Baha p. 284 
448. Kaygu Nani -- Agoka Mandapa Vihara Itum Baha p. 290 
440. Baku Nani -- Kutum Vihara Itum Baha p. 290 
auc. Tara eae -- Dharmacakra Vihara Itum Baha p. 290 
446. Sasu Nani -- Sarasvati MahamaMjugri Vihara Itum Bahd p. 290 
44e. Ohananju,Caitya -- Ohavala Caitya Vihadra Itum Baha p. 290 
45. Jana Baha -- Kanaka Caitya Mahavihara Kel Tole p. 308 
46. Mi Baha -- Mila Sri Mah@vihdra = Wotu Tole p. 300 
47. Pinché Baha -- Jambunadavana Vihadra Wotu Tole p. 352 
Mani ju Baha 
Khuf Baha 
48. Cidhah Baha -- Jina-uddhadra Vihdra Wotu Tole p. 352 
48. Tadhan Baha -- Dharmacakra Mahavihara Wotu Tole p. 349 
50. Sawal Baha -- Mantrasidchi Mahavihara Gucca Tole ρ. 295 
51. Aju Baha -- Dasabala Vihara Gucca Tole p. 296 
52. Pyukha Baha -- Asoka Caitya Vihara Pyukha Tole p. 356 
53. uf Chef Baha -- Tutaksam Vihara Makhan Galli p. 284 
54. Layku Bahi -- Ra jakula Vihara Handiman Dhoka p. 265 
Srinaka Vihara 
55. Sikhamu Baha -- Tarumila Mahavihara Basantapur p. 258 
56. Kynar Baha -- Rajakirti Manoram Vihara Basantapur p. 265 
Kumari Cheh  RajalaksmikGla Vihara 
57. Basantapur Baha -- Desasumantra Vihara Basantapur Pp. 265 
58.  Jho Chef Baha -- Vasundharakirti Vihara Jhochen Tole p. 263 
59. a Bahi -- Udyotakirti Mahavihara Na Bahi ρ. 379 
60. - Ng-Bahica -- Dharmodhyayana Vihara Na Bahi Tole p. 379 
61. Waku Baha -- Indrapuranagara Vihara _ Jor Ganesh p. 365 
62. Punchefi Baha -- penacenats \ihara Pode Galli-Om Baha p. 362 
63. Nh Chef Baha -- Vajradhatu Vihara Jor Ganesh p. 362 
64. Twakeua Baha -- Amrtakanti Vihara Om Baha p. 362 
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65. 


66. 


67. 


68. 


69. 


70. 


71. 


72. 


73. 


74. 


75. 


76. 


77. 


7B. 


9. 


80. 


81. 


82. 


83. 


84. 


85. 


88. 


87. 


88. 


89. 


90. 


Gubha Saha -- Brahmacakra Mahavihara Om Baha p. 321 

Bikama Bahé -- Manjugrinaka Mahavihara Om paha- p. 356 

Khasa Chen Baha -- Varsacandana Vihara Om Baha p. 358 

Wam Baha 

Pakha Chen aha 

Mimnani Baha -- Nimha Nimha Vihara Om Baha p. 365 

Ganthi Nani Baha -- Buddhaganthi Vihara Gachen Nani-Om Baha p. 360 
Ratnapur Baha -- Ratnapura Vihara Gachen Nani-Om Baha p. 360 
Bhwafi Baha -- Bhwanta Vihara Om Baha p. 367 

Thana Baha --- Sthanavimba Vihara Cikamuga Tole p. 360 

NhG Bahd -- Dharma-yasodhara Vihara Cikamuga Tole p. 323 
Mikha Baha -- Munisangha Vihara Mahjesvari Tole p. 334 

Jya Baha -- Jagavanda Vihara γᾶ Baha p. 328 

Iku Baha -- Vajrasila Mahavihara Yangal Tole p. 325 

So Baha -- Dharmadhatu Sri Mahavihara Yangal Tole p. 367 
Kaca Baha -- Caitanya Vihara Jya Baha p. 321 

Khala Chen Baha -- Parvacandana Vihara Jya Baha p. 318 
Lagan Baha -- Kirtipunya Mahavihara Lagan Tole p. 313 

Wanta Baha -- Vajradhadtu Vihara Lagafi Baha p. 317 

Jog Baha -- Lagaf Baha p. 318 

Ta Baha -- Kirtripunya Vajradhatu Vihara Lagan Tole p. 318 
Nhayakam Bahi —- Kirtipunya Mahavihara Lagah Tole p. 381 
Cwakafi Bahi -- Kirtipunya Mahavihdra Lagan Tole p. 393 

Yata Baha -- Kirtipunya Bhivana Sundara Vihara Gophal Tole p. 372 
Na Baha -- Siddhivara Vihara Gophal Tole p. 321 

Pikha Baha -- Parvacandana Vihara Brahma Tole p. 330 

Musuni Baha (1) -- Manisangha Mahavihara Musum Bahd p. 328 


Musuli Baha (2) -- Manisimha Mahavihara Musum Baha p. 330 


91. 


92. 


99. 


100. 


101. 


102. 


103. 


104. 


105. 


106, 
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Qhancakra Bahd -- Dharmacakra Vihara Musum Baha p. 334 


Khusi Bahi -- Nadisahgam Mahavihara Tahacal on. 385 

Bilasa Bahi -- Udayagiri (Nilagiri) Mahavihara Bijesvari p. 392 
Syangu Bahi -- Jyotikirti Mahavihara SwayambhO p. 376 

Kinnu Baha -- Sri Kirttana Vihara Swayambhd-Kindol p. 401 

Tha Bahi -- Vikrama$ila Mahavihara Thamel p. 404 

Kwathu Ca Bahi -- Gaganaganja Mahavihara Cabahil p. 394 

Thatu Ca Bahi -- Samadhimandapa Mahavihara Cabahil p. 392 

Jamo Baha -- Dharmakirti Vihara Jamal p. 404 

Teku Doban Baha -- Cintamani Vajradipa Mahavihara Teku Doban p. 413 
Ratnakara Baha -- Ratnakara Vihara Gachen Nani-Om Baha p. 360 
Ca Bahi -- Dharmadevacaitya Mahavihara Cabahil p. 399 

Cidhangu Kinnu Baha -- Tejakirti Vihara Swayambhu-Kindol p. 402 
Jogmuni Baha -- Jagatoddhara Vihara Swayambhul-Bhuikhel p. 296 
Syangu Baha -- Samhyengu Mahavihara Swayambhu Mahacaitya p. 397 


Thaya Madu Baha -- Sthana Mandapa Mahavihara Thaya Madu Tole p. 413 


Defunct Bahas and Bahis 


A. 


Kasthamandapa Baha -- Kasthamandapa Mahavihara Maru Tole p. 417 
Cikah Muga Baha -- Guhyakuksa Vihara Cikafmuga p 417 

Bhonsiko Baha -- Vandakrta Triratna Nama Vihara Dugan Bahi p. 417 
Kwathu Bahi -- Gaganagana Mahavihara Thaya Madu Tole p. 417 

Bakai Bahi Iku Baha p. 417 

Buddha Bari -- Dipankara Mahabauddha Mahavihara Hyumat Tole p. 418 
Wotu Baha Wotu Tole p. 418 

(Sawal Baha -- Mantrasiddhi Mahavihdra) Sawal Baha Tole p. 416 


Bakafh Bahi Yangal Tole p. 418 
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Sama Khusi Baha -- Dharma Sri Mitra Mahavihara Sama Khusi p. 418 
Sukum Baha Lajimpat p. 421 

Lam Bahd -- Mahjugiri Dharmadhatu Mahavihara Pakanajole p. 421 
Pim Baha -~ Sarvasiddhi Mahavihara Pasupatinath p. 421 

Takhachenh Baha -- Yogasadhana Vihara Kel Tole p. 421 

Majyuya Baha -- Siddhinagara Mahavihara Itum Baha p. 421 

Kaca Baha -- Agoka Caitya Vihara Mahabauddha p. 421 


Vajrabira Mahakal -- Buddha Sadsana Raksak Mahavihara Tundhikhel 
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The Bahas of the Acarya Guthi 


Introduction 


In Patan there are two clear cut sets of 
Buddhist institutions: the b&has and the bahis. 
There are eighteen main bahas, and all of the 
other bahas are branches of one of the main 
bahaés. Then there are the twenty five bahis. 
Except for tuo little bahas and one group of 
Sakyas initiated before a caitya, all the bahas 
and bahis of Patan plus thier branches fit into 
this pattern. In Kathmandu, there are three 
sets of Buddhist insitituiions: the eighteen 
bahas of the Acarya Githi plus their branches, 
ten purely Sakya main bahas plus their branches, 
and sixteen bahis. 


The Acarya Githi, or De (=deSa) Aca Githi, 
as it is called in Newari, is an association of 
the Vajracarya members of the eighteen main 
bahas of Kathhmandu whose sanghas have Vajraca- 
rya members. Of the eighteen, twelve have en- 
tirely Vajracarya sanghas and six (Sikhamu [55], 
Makhan [42], Itum [44] Jana [45], Lagan [680], 
and Gubha [65] have mixed safghas of 
Vajracaryas and Sakyas. In a mixed safigha the 
Sakya members, though they are full-fledged 
members of the baha sangha are not members of 
the Acarya Guthi. Almost every commentator on 
the bahas of Kathmandu has said that these 
eighteen are the main bahas of Kathmandu, i.e. 
these are the only’bahas in Kathmandu ‘which 
have the right of initiation.’ This statement 
has been repeated so often that it has become a 
sort of historical and sociological article of 
faith, Unfortunately, it is a biased statement 
and, as it stands, totally erroneous. when one 
talks of the bahas and their safighas the initia- 
tion involved is the Barechuyegu, which 15. the 
initiation into the safgha of a baha. In Ka- 
thmandu this initiation is given by right in the 
eighteen bahas of the Acdrya COthi, in the ten 


main Sakya bahas, and in the sixteen bahis. In 
fact it is given occasionally in a few others; 
and again, in Facts it is no longer given in 
some of the bahis, but it used to be. It is 
true that the Acaluyegu, the initiation of a 
Vajracarya, is given only in these eighteen 
bahas for the simple reason that there are no 
Vajracaryas im any of the other bahas or bahis. 
Even this statement, though, must be qualified 
because the Acaluyegu is in fact given in Makhan 
Bahi [43] for the members of that. sangha who act 
as priests for the members of the bahis, it used 
to be given regularly in Ougah Bahi [22], and it 
is given to the Jyapu Phu Bare (see below) in 
his little baha. The AcBluyegu has nothing to 
do with one's membership in a baha sahgha. This 
is clear from the status of the Sakyas in mixed 
bahas who are full-fledged members of the baba 
sangha. It is even clearer from the fact that 
in Jana Baha and Makhan Baha there are Sakyas 
whose forebearers were Vajracaryas but for some 
reason or other neglected to take the Acaluyegu. 
Because of this they and their descendants are 
not Vajracaryas but are full-fledged members of 
the baha sangha. What is true is that these are 
the principal bahas in the sense that these 
bahas contain the Vajracazyas who function as 
priests for the entire Buddhist population of 
Kathmandu, Bare and lay, except for the members 
of the sahghas of the sixteen bahis who have 
their own priests. 


The confusion arises partly because of the 
terminology used in Newari. In Newari they 
refer to two types of bahas: mu{1) baha and 
καοᾶ baha. A mu baha is a main baha (=a main 
baha of the Acarya Githi) and kaca bava. is a 
branch baha. There is no third term to refer to 
the ten main bahas which have only Sakya 
members. Since the Vajracaryas of Kathmandu 
Tecognise only eighteen main bahas, they call 
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these ten kaca bats. Though some Vajracaryas 
claim that one or other of the Sakya bahas is a 
branch of a main bahg of the Acarya Githi, this 
is denied by the Sakya members of these bahas 
who assert that their bahas are entirely 
independent. Infact, they perform their ini- 
tiations separtely in their own bahas. I was 
orginally informed that in Kathmandu the word 
used was not kac& (=branch), but kacca (=un- 
authentic). This would correspond to the 
reality. The Vajracaryas do consider these ten 
bahas to be unauthentic since they are not part 
of the Acarya Githi. However, the etymology is 
highly suspect. Kacca is a purely Hindi word 
and certainly almost unknown in Malla Period 
Newari usagé. 


By the time of the Malla kings (from 
A.0.1200 on), the Vajracaryas had assumed a 
predominate role in the Buddhist community of 
Kathmandu, because they alone functioned as 
priests empowered to perform the tantric rituals 
essential to many Buddhist pujas, the life cycle 
rites and the rituals for the dead, all of which 
had to be performed by every Buddhist whether 
lay or Bare. Therefore, their bahas assumed a 
place of importance which overshadowed the other 
non-Vajracarya bahas. This predominance of the 
Vajracaryas affected all of the Buddhist commu- 
nities of the Valley, but it was most marked in 
Kathmandu, probably because the Vajracaryas of 
Kathmandu were so well organised. In Patan, by 
way of contrast, of the eighteen bahas still 
considered to be the main bahas by every commen- 
tator, only nine of them have any Vajracarya 
members and only two have exclusively Vajracarya 


safighas. 


Before going into the structure and func- 
tions of the Acarya GGthi, it is first necessary 
to comment on the traditional divisions of the 
city of Kathmandu, as these divisions are 
reflected in the organization and functioning of 
the Acarya Gothi. For the purposes of ritual 
and the organization of the Acarya Gothi, the 
old Malla city of Kathmandu is still considered 
to be divided into four sections: Tathu Pui, 
Dathu Pui, Kwathu Pui and Layaku Puin. The 
divisions run fram north to south. Tathu Puif, 
the ‘Upper Quarter', runs from the northern 
limits of the old Malla city at Kwa Baha to the 
fish set into the pavement in Asan Tole * 
Dathu Puift, the 'Central Quarter', runs from the 
fish in Asan Tole to the ‘Lion Gate' in Makhan 
Tole near Hanuman Dhoka” = Kwathu Puin, the 'Low- 


er Quarter’ extends from the Kasthamandapa (Maru 
Sattal) to the southern limits of the old Malla 
city. Layaku Puif, the 'Palace Quarter' extends 
from the ‘Lion Gate' in Makhan to the Kasthama- 
ndapa. These divisions relfect the historical 
growth of what came to be the late Malla, walled 
city of Kathmandu. The stages of growth are 
seen in the names used for these sections of the 
city. In Licchavi times there were two main 
settlements in this area known as Koligrama (the 
area north of the Hanuman Dhokd area), and Da- 
ksina Koligramay the area south of the Hanuman 
Dhoka area. With the waning of the Licchavis 
and their highly Sanskrit culture the local 
names for these two settlements came into promi- 
nence: Yangala (Daksina Koligrama), Yambu (Ko- 
ligrama). Later the two came to be referred to 
as Kasthamandapa and Kantipura respectively. 
Though there is evidence from as late δ5 the 
eighteenth century that Tathu Puif’ was con- 
sidered as part of Kantipura (Yambu-Koligram), 
it was considered to be separate at least for 
ritual purposes and even had a Sanskrit name: 
Suvarnapranali Mahanagara. This name_ derived 
from the Golden Fountain (suvarpapranali) which 
once existed near the walls of the city and gave 
its Newari mame to the whole area: Tha Hiti 
(the ‘upper fountain'). This fountain was 
filled in and the present stipa built on the 
site in N.S.552. Layaku (spalace) Pui, of 
course, is the area between the two main divi- 
sions and was probably originally an unsettled 
area between the two settlements of Koligrama 
and Daksina Koligrama. The four divisions then 
can be summarised thus: Tathu Puin-Suvarnapra- 
nali; Dathu Puin-Kantipura-Yambu-Koligrama; La- 
yaku Puift-the area of the Hanumandhoka Palace; 
Kwathu Puifi-Kasthamandapa-Yangala-Daksina Koli- 
grama. ; 


These divisions are reflected in the organ- 
ization of the Acarya Githi which is actually an 
association of four giithis, one for each quarter 
of the city. These four in turn are an associa-~ 
tion of the Acarya Guthis of each baha within 
the quarter. The Acarya Githi of Tathu Puift 
comprises the Acarya Guthis of Kwa Baha, Jhwa 
Baha, Ohwaka Baha, and Gam Baha; Dathu Puift: 
Itum Baha, Jana Baha, Takse Baha, Mu Baha, Sawal 
Baha, Te Baha and Makham Baha; Layaku Puins 
Sikhamu ®8&ha; and Kwathu Puifs Gubha Baha, 
Mikha 8ah3, Iku Baha, Lagan Baha, Musum Baha 
(1), and Musum Baha (2). Each of these guthis 
is associated with a famous tantric preceptor: 
Tathu Pui, Vakvajra; Dathu Puin, Suratavajra; 


Layaku Puift, Lilavajras and Kwathu Puif. Mah ju- 
vajra. Unfortunately there is almost no reliable 
historical evidence concerning these four tan- 
tric preceptors. Some informants say that these 
four were each the founder of a baha in each of 
the four quarters of the city, and that all the 
other bahas were offshoots of these four. There 
is no historical evidence to support this, and 
it is denied by other informants who said that 
these men were not founders but famous tantric 
adepts who lived at different times in history. 
What little we know about these four men will be 
treated below under the baha with which they are 
associated. 


These four Acarya Giithis are still active, 
but their functions have been reduced primarily 
to an annual meeting plus a feast. The eldest 
member of each individual guthi is the head or 
thaypa of the guithi of the quarter, and he must 
conduct all AcSluyegu initiations at each of the 
bahas within his quarter. The Acarya Gothi of 
Tathu PuifY still, im 1994, had 360 active 
members. This githi actually has two elders, 
one each from Kwa Baha and Dhwaka Baha. The 
goth meets annually on the twelfth day of the 
bright half of the month of Phalgun. The other 
members of the githi take turns by rotation 
according to seniority to run the affairs of the 
gothi for a year at a time. At the present time 
this merely means that they must arrange the 
annual meeting and feast and foot the bill for 
any expenses not covered by guthi funds. The 
gathi meets at the main baha of the man making 
the current arrangements. The Acarya Guthi of 
Dathu Puift still has 700 active members, but the 
affairs of the guthi are run in rotation by only 
four men. The giithi meets annually on the full- 
moon day of the month of Caitra at the main baha 
of the one of the four who is currently making 
the arrangements. The Guthi of Layaku Pui, of 
course, consists only of the Vajracaryas of 
Sakhamu Baha. They have a giithi called Kegu 
Kawangu, and it also meets once a year. The 
Acdrya Githi of Kwathu Puifi has now broken up 
because of a quarrel between the Vajracaryas of 
the two Musuti Bahas and those of the other 
bah@s. The giithi still functions, but only the 
Vajracaryas of the two Musum Bahas take part. 
Four of the members of the sanghas of the tuo 
Musum Bahas look after the affairs of the guthi 
in rotation for a year at a time. The gUithi 
meets annually on the day of the new moon 
(auXsi) in the month of Baisakh. 


The Acarya Guthi 255 


The overall association of the Acarya Githi 
is centered on the tantric shrine below the 
Swayambhu Mahacaitya known as Santipur. All of 
the Vajracaryas of the eighteen bahas make up 
the membership, and the governing body of this 
association consists of the eldest of the entire 
group (the _thakali or_thaypa), the eldest of 
each of the Acarya Guthis of the four quarters, 
and the Vajracarya Raj Guru who functions as th 
overall administrator of the Acarya Githi. 
Four members, one from each quarter, serve by 
rotation anually as officials to look after the 
affairs of the gUthi for a year at a time, their 
main function being to make arrangements for and 
finance the annual meeting. In addition to 
these Vajracaryas the Sakyas of the purely Sakya 
Tadhan Baha [49] and its branch Cidhan Baha [48] 
are associated with the guthi as ' jajmans'. 


At the present time the functions of the 
Acarya Gothi are pretty well limited to the 
celebrations and rituals which take place at the 
annual meeting of the githi at Swayambhi. The 
githi meets on the eighth day of the bright half 
of the month of Caitra. First the elders per- 
form a kalasa puja in front of the image of 
Amitabha set into the western side of the Swaya- 
mbhu Mahacaitya. This is followed by a tantric 
puja in Santipur. At the conclusion of this 
ritual the governing body of the guthi, plus the 
four Vajracaryas whose turn it is to sponser and 
make arrangements for the festival, offically 
Teceive into the Acarya Guthi all the boys of 
the eighteen bahas who have received the Acalu- 
yegu within the past year. Each of the boys 
must present betel nuts to the thakali of the 
guthi and to the Swayambhu Mahacaitya. After 
this ceremony there is a feast for all the 
Vajracaryas and their families, and following 
this they are supposed to retire to the open 
space below Swayambhu, called Bhuikhel, for 


another puja in honour of the eighty four si- 
ddhas. 


On the following day a tantric puja is 
performed at one of the eighteen bahas in the 
city (by rotation). The purpose of this ritual 
is to ‘bring’ Vajrasattva into the city of 
Kathmandu. At the conclusion of this they go to 
Swayambhu for another puja and a light repast. 
At the conclusion of the annual rituals, the 
four officials for the next year are chosen, 
(really only announced as it goes by strict 
seniority). They will serve for the coming year 
ending with their arrangements for and financing 
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of the next meeting of the Acarya Githi. 


At present this annual meeting is not much 
more than a social event, a common puja and a 
feast; and its importance seems to diminish with 
each year. I have attended this annual festival 
twice, as a quest of two different Vajracarya 
families from two different bahas. In each 
case, not all the male members of the family 
attended. Many Vajracaryas, especially those 
who have businesses or are in government 
service, arrived after all of the rituals and 
the reception of the new members had been com- 
pleted, just in time for the feast, which they 
then ate hurriedly and headed back to town. 
Until recently though, this was also a business 
meeting vital to the interests of the Vajracarya 
community and their dominant position in the 
Buddhist community of Kathmandu. 


The importance of this association lay in 
the fact that all the Vajracaryas of Kathmandu 
belonged to it and accepted the regulation by 
its elders of their priestly functions. Former- 
ly the Acarya Guthi protected and enforced the 
jajmani rights of all of the priests and requ- 
lated all matters pertaining to the performance 
of ritual as well as inter-caste relationships 
within the Buddhist community. It tightly con- 
trolled the relationship between priest and 
client (jajman). The members of the Buddhist 
community were not free to choose their priest 
but had to accept the services of the man 
assigned by the Acarya Githi. The right of 
service was usually hereditary, and a given 
family of Vajracaryas would serve a given group 
of people from one generation to another. If a 
family had no priest the Acarya GOthi would 
assign one. If they were dissatisified they 
could appeal to the Acarya Githi, but they could 
not just change their priest at will. At the 
annual meeting of the Acdrya Githi the council 
of elders would review any reports it had re- 
ceived of its members violating the regulations 
and would pass judgment. If any member had 
abused his powers, performed unauthorised rites, 
encroached on somebody else's territory, failed 
to perform his functions as a Vajracarya when 
called by his jajmans, etc. he would be called 
to task by the council and suitably punished. 
The greatest punishment was to deprive the of- 
fender of his right to act as a Vajracarya 
priest. This would mean that the man would lose 
his source of income, and that the council would 
not permit his sons to receive the fAcdluyegu. 


Throughout the year such violations and com 
plaints would be handled by the Vajracarya Raj 
Suru, but the entire guithi would annually reviey 
the situation. The council would also pass on 
cases involving violations of commensality and 
endogamy. It is precisely this function which 
drew the Acarya Gathi into the protracted dis- 
pute with the Udaya over the question of commen- 
sality. The result of this dispute was to con- 
siderably weaken the effective control of the 
Acarya GUthi over the functions of its oun 
members. At the time of the dispute some Va jra- 
caryas sided with the Udaya against the Acarya 
Githi which had ruled that no Vajracarya could 
take cooked rice from the Udaya, though they had 
in fact been doing so for a long time. Many 
Uddya abandoned their traditional priests in 
favour of those who supported their cause. The 
Acarya Githi then expelled these Va jracaryas. In 
the end when the whole dispute was ‘settled by a 
compromise, the Acarya GUthi had.to accept the 
expelled ‘members back in full Standing. » » The 
result was that it became clear to all that. the 
elders of the Acarya Githi could no longer force 
their will on the Buddhist community:’ at large 
nor on their own members. Though many of the 
Buddhist laity, Udaya and other castes, still 
call their traditional priest, most now feel 
free to call any Vajracarya if: they ‘are 
dissatisfied with their priest. Many Vajraca- 
Tyas now have other occupations and have no time 
or inclination to work as priests. Hence the 
people have to shgp around for a priest who will 
meet their needs. 


The Acarya Gothi was also responsible for 
standardizing ritual and providing ritual texts 
for its members. For this reason there is 
greater uniformity.in the performance of ritual 
in Kathmandu than in Patan, and the Vajracaryas 
of Kathmandu are recognized by their confteres 
in Patan and Bhaktapur as experts in the perfor- 
mance of the ritual. 


The origin of this Acarya GUthi is ex- 
plained by a story given to me by several infor- 
mants with slight variations. All the V&ajraca- 
ryas of Kathmandy claim ritual descent from one 
Santikar Ac3rya. According to tradition he was 
the first man to receive the dikga (initiation) 
of a Vajracarya in the Valley of Nepal. He was 
initiated in a cave at SwayambhG and later 
erected five templés around the stupa to five 
deities: Prithivi, Tej, Vayu, Akasa, Ava, all 
of which remain (though often renovated). In 


the shrine of Akéga, known as Ak&sapur, he 
erected a life-sized statue of Heruka-cakrasa- 
nvara and his consort Vajravarahi, and conse- 
crated the shrine as an agam for the worship of 
tantric deities. Here he performed the tantric 
initiations of those wishing to become vajra-~ 
acaryas. Later the shrine was renamed Santipur 
in his honoyr. According to tradition he origi- 
nally initiated anyone irrespective of caste, as 
‘long as the candidate had the inclination and 
was willing to undertake the study and yogic 
training mecessary to qualify for the initia- 
tion. As time went on and caste restrictions 
became more rigid, those who had been initiated 
were classed as a higher sub-caste of the Bare, 
and it became the rule to initiate only the sons 
of Vajracaryas. Those who were so initiated all 
became members of the Acarya Githi of Séntipur. 
Traces of the original custom of an initiation 
open to any qualified candidate can be seen in 
the fact that we have records of certain Sakyas 
of Mah@bauddha Baha (a branch of Uku Baha in 
Patan) and Sakyas of Haka B&ha, also in Patan, 
who were raised to the status of Vajracarya by 
order of the king. Furthermore, it was a custom 
that Brahmans might be given the Vajracarya 
initiation without any permission. We have two 
cases of this from Kathmandu, at Gubha Baha [65] 
and Lagan Baha [80], the last fairly recent and 
well documented. 


According to informants the members of the 
Acarya GUthi were originally initiated (Barechu- 


yegu) into the safigha of their baha in the city. 


and later taken to Santipur where they were 
given the Ac&luyegu. Later it became the custom 
to give the Acaluyegu in the agam of the baha 
itself, but | this was still an initiation into 
the agam of Santipur, and at the annual meeting 
of the guthi at Santipur those who had been so 
initiated had to be officialy received by the 
elders of the githi. How much of this account is 
historical, and how much of it is a myth to give 
a traditional and religious base to the dominant 
position and, what Rosser calls the ‘closed 
shop' of the Acarya Gothi, it is impossible to 
Say at present. It is interesting to note that 
many Vajracaryas of Kathmandu have told me that 
the Vajracaryas of Patan were once connected 
with Santipur (and by implication with the Aca- 
tya GUthi) and that this is proved by the fact 
that there are ritual items within the shrine 
donated by Vajaracaryas of Patan. Every Vajra- 
Carya in Patan that I have questioned about 
this, though, has denied that they ever had any 
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connection with S&ntipur or the Acarya Githi of 
Kathmandu, 


Another institution which has some connec- 
tion with the Acarya Gothi and which also points 
up the traditional divisions of the city of 
Kathmandu (is the institution of the Phu Sere or 
Kayaé Bare. At the time of the paficadana, which 
takes place each year during the month of Οὐδ 
(and at other times if a wealthy layman decides 
to have one), there is always one Bare who is 
assigned to come last in the line. His coming 
1s ἃ ritual ending to the giving of gifts. He 
comes along ringing a bell and then πα touches 
all of the remaining gifts with a vajra. This 
announces the end of the pafcadana; no one else 
is allowed to touch what is left after the Phu 
Bare touches it with his vajra, and he gets 
whatever is left, 


In Kathmandu there are different Phu Bare 
for each quarter. For Kwathu Puif’ a Vajracarya 
from Lagah 8aha [60] functions as Phu Bare. 
Whenever there is a paticadana at any place with- 
in Dathu Pui he functions as Phu Bare. He is 
always chosen from one specific lineage attached 
to the branch known as Ta Baha [83]. (See the 
section on Lagan Baha.) For Layaku Puinm the Phy 
Bare is a Vajracarya from Sikhamu Baha [55]. 
For Dhatu Puim there is a very complicated ar- 
rangement. For the area north of the road runn- 
ing from Indra Chowk to Tha Hiti there is a 
group, not just one man, who function as the Phu 
Bare. They are the elders of each of the 
following bahas: MG Baha, Mahabu Baha, Tadhan 
B8ha, Cidhah Baha (a branch of TadhaM Baha), 
Asan Baha, Jamo Baha, Takse Baha and Dagu Baha 
(a branch of Takse Baha). These Phu Bare come 
as a group, but do not touch the remaining gifts 
with a vajra, because (according to informants) 
several of them are not Vajracaryas and have no 
Tight to use the vajra. At Sawal Baha there is 
a special arrangement. One man, the elder, of 
Mahabu Baha comes and takes whatever is left 
after having touched it with a vajra (though he 
is not a Vajracarya). This is a time honoured 
custom but for some reason it is resented by the 
people of Sawal Baha. For the area south of the 
road running from Indra Chowk to Tha Hiti a 
Vajracarya from Itum Baha functions as Phu Bare. 


For Tathu Puin the Phu Bare is a Jyapu! 
This custom of the Jyapi Phu Bare is one of the 
strangest customs in Buddhist Kathmandu. This 
man is a member of a group of nine elders who, 
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according to informants, were once comsidered 
the city council or ward leaders of Suvarnapra- 
nali city. The group comprises two from Gam 
Baha, two from Ohwaka Baha, one from Nhi-Jhwa 
Baha, one from Sigha Baha, and the Jyapu Phu 
Bare. All of these members, except the Phu 
Bare, are Bare by caste; and the presence of 
the Jyapu on the committee is explained by the 
fact of his hereditary right to the position of 
Phu Bare. This Jyapu Phu Bare lives in a court- 
yard just off of Nhu Baha in Thaya Madu Tole, 
but the ‘'baha' to which he is attached is the 
Lokegvara shrine across the street. He is in- 
itiated in front of that shrine and after the 
initiation has the duty of performing the nitya 
puja to Lokegvara. He is the only man of his 
lineage who receives the Barechuyegu initiation 
and is hence the only member of the 'sangha' of 
this bana. He belongs toa group of Jyapu 
lineages, known as the Walachimi, but only the 
thakali (the eldest) of this one lineage is 
eligible to serve as Phu Bare. when he dies he 
is succeeded by the man who’ becomes the thakali 
of his lineage. 


Four days before his initiation the Jyapu 
must offer betel nuts in front of the shrine 
where he will be initiated. This is a prelimi- 
nary rite requesting the initiation. On the day 
of the initiation the eight other members of the 
council of Tathu Pui’ come with a Vajracarya 
priest and his assistant from Gam Baha. The 
last initiation was given by Santa Harsa Vajra- 
carya of Gam Baha and before him the initiation 
was given by Amoghavajra Vajracarya also of Gam 
Baha. After a ritual bathing the JyapU is given 
the Barechuyegu with the eight members of the 
council acting as the ‘elders (sthavira) of the 
sangha’. An elaborate homa puja is performed 
and a bali offering is made at the crossroads 
for peace in this quarter of the city. After 
the Barechuyegu the Jyapu is given three tantric 
initiations: the Kalagabhiseka, the Mukutabhise- 
ka and the Chatrabhiseka. On the day before the 
initiation he must swear that he will only use 
the powers conferred by these initiations within 
the prescribed limits of his functions as Phu 
Bare and that he will not make use of these 
Powers at any other time or place. To do so is 
to incur the quilt of the five great sins (pafica 
mahapapa). After the Jyapi receives these three 
initiaitons he makes a petition for two more 
initiations saying that without these two addi- 
tional initiatioins his work will not be 
successful. He is made to repeat the oath he 


made the previous day and is then given the 
Ghantabhiseka and the Va jrabhiseka. These five 
initiations are the main initiatons of the \a- 
jracarya. However, informants add that he is 
not a Vajracarya becatise he is not given the 
proper mantra. (He is also a Jyapd and Jyapis 
are not Vajracaryas!) 


At the time of the Jyapt Barechuyegu, musi- 
cians are called from Patan to play instcuments 
throughout the ceremony. For four days the 
Jyapu must dress as a bhiksu and live as a 
bhiksu observing the rules of discipline of a 
bhiksu. On the fourth day the Jyapi Bare is 
taken in procession round Tathu Puiff and §arriy- 
ing at the place where the shrine of LokeSvara 
is situated he is supposed to dance. (Actually 
the dancing is done by the Vajracarya from Gam 
Baha and the Jyapu watches.) At the conclusion 
of these ceremonies he takes off the dress of a 
bhiksu and is ritually welcomed back into his 
own house.” With this he passes to the state of 
a householder bhikgu and assumes the duty of 
performing the daily rituals to the image of 
Paumapani LokeSvara before which he was in- 
itiated. 


In order for his sons to be eligible for 
the post of Phu Bare the man must be careful 
that he marry a clean JyapU girl, i.e. mot a 
girl from a family of Kumhas or Malis with whom 
Jyapus often marry but who are considered to be 
a lower caste. If any of the other members of 
this committee of nine dies the Phu Bare must be 
called to the installation ceremony of the new 
man. The committee asa guthi has an = annual 
meeting on Aksayatritiya in the month of Bai- 
sakh. At the time of the pamcadana and at the 
time of all other ceremonies which this commit- 
tee of nine attends the Thaku Juju who lives 
near Dhwaka Baha must also be called; and he 
presides at the initiation of the Phu Bare as 
jajman. 


1. Sikhamu Baha -- Tarumdla Mahavihara* [55] 
Basantapur 


Sikhamu Baha is situated ina small, en- 
closed courtyard adjoining the Kumari Baha and 
just off of the Darbar Square. The baha shrine, 
which was torn down and rebuilt in 1982, is a 
small but typical baha shrine of three storeys. 
The ground floor has the entrance to the shrine 
of the kwapa-dya and two small windows. The 
doorway is surmounted by a fine wooden torana 
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depicting Namasanglti surrounded by the tantric 
forms of the five transcendent Buddhas and sur- 
mounted by Vajrasattva. The kawpa-dya is a 
standing image of the Buddha showing the viSva- 
vyakarana mudra facing north. The first storey 
has a triple balcony supported by three carved 
struts depicting the Bhairavas. The facade of 
the first storey has been plastered, whitewashed 
and adorned with several frescoes depicting the 
five Buddhas, flanked by Prajfaparemita and 
Sadaksari Lokesvara plus several other Bodhisa- 
ttva figures. In the courtyard are two 'Li- 
cchavi' caityas, two Malla period caityas and 
one of recent origin. 


The sangha of this baha consists of three 
hundred thirteen Vajracaryas and three hundred 
twenty five Sakyas, few of whom any longer live 
in this area. At the present time sangha 
activity has diminished and many of the members 
only return to the baha for occasional pUjas and 
for the all-important initiation of their sons. 
The daily rituals are still performed morning 
and evening by the members of the sangha who 
serve in turn by seniority. The term of service 
is one month, but the dya-p&lé does not reside 
in the bahé during his term of service. He 
comes only in the morning and evening to fulfil 
the essentials of his duty. Both Barechuyegu 
and Ac&luyegu initiations are performed in the 
bah& for the sons of the members of the sangha, 
but at irregular intervals, usually about once 
in ten years at which time a large number of 
boys are initiated. In 1983 a Barechuyegu ini- 
tiation was held for one hundred sixty one boys. 
The lineage deity of the sangha is the Svayambhu 
Mahgcaitya and the baha is governed by a body of 
five elders. At one time the bahé had a con- 
siderable income from agricultural land, all of 
which has now been lost, and it owned a number 
of buildings in the area between the present 
baha and the Maru Sattal which also yielded a 
considerable income from rents. These buildings 
were all confiscated during the Rana period. 
Consequently, the baha as such has almost no 
income at the present time and so most of the 
usual: baha feasts and festivals, including the 
annual festival, have been discontinued. 


The present tiny baha compound and the 
dearth of activity of its sangha give little 
indication of the very important role that this 
bBh& and its sangha once played in the Buddhist 
community of Kathmandu. From the sixteenth to 
the nineteenth century thers was a prodigious 


amount of literary activity at this baha, Every 
collection of Buddhist manuscripts in Nepal has 
a large number of manuscripts copied during this 
period by the Vajracaryas of TarumUla Mahaviha- 
Ta. Qver the century and a half this activity 
has ceased altogether. Another indication of 
its importance is the many references in 
inscriptions all over Kathmandu to the Vajraca- 
ryas of Tarumila Mahavihara who acted as priests 
at important rituals such as the consecration of 
bahas, caityas, and images. 


The third indication of the importance of 
this baha is the fact that one of its members is 
the ‘Raj Guru', or Raj Gubhaju. This is an 
official post, similar to that of the present 
Raj Guru (who is always a 'Parvate' Brahman), 
It was a very important post in the time of the 
Malla kings and perhaps before their time, but 
evidently declined in importance in the late 
Malla period and has become little more than a 
historical relic since the coming of the kings 
of Gorkha. The post existed in Kathmandu and 
this Kathmandu Raj Guru seems to have performed 
many of the functions of the present royal guru. 
It also existed in Patan, but there is little 
information on the Patan institution, as the 
post lost almost all of its “importance once 
there was no longer a king in Patan. I have not 
been able to find any trace of the existence of 
this post of a Vajracarya Raj Guru in Bhaktapur, 
but the post may have also existed there. The 
origin of this post of Raj Guru neld by a Vajra- 
carya is obscure. However, it is clear that it 
goes back at least to the early Malla period. A 
thyasaphu record dated N.S.551, during the reign 
of Yaksa Malla notes the offering of a wax 
umbrella in that year by one Anantajiva Bharo 
and his family. The officiating priest at the 
offering of the umbrella was the ‘respected Raj 
guru of Sikomugudi (sikomugugi rajguru bharape 
[=bhattakara]) Toyuju.' Yaksa Malla did not 
tule from Kathmandu but from Bhaktapur, and 
given the fact that all the kings who ruled (or 
claimed to rule) the whole Valley hag, from the 
12th century on ruled from Bhaktapur , it is 
probable that this institution dates back to the 
time of an earlier king who did rule from Ka- 
thmandu. It is also likely that this king ruled 
only Kathmandu, or was in fact a feudatory sub- 
ordinate to the Valley King, as the rights and 
duties of this Raj Guru (even in respect to his 
authority over other Vajracaryas) seems to have 
always been limited to Kathmandu and places 
under the authority of Kathmandu (e.g. Svayambhi 


and Vajrayogini at Sankhu). This would put the 
origin of this institution somewhere back in the 
so-called "Thakuri'! Period, many of whose kings 
were at least much more sympathetic to Buddhism, 
1f not actually Buddhists themselves, than were 
the Malla kings especially those of the 
dynasty of Sthiti Malla. 


Much of this is, of course, speculation on 
very little information, but what is certain is 
that this post was a recognised institution in 
the Malla period by royal appointment and with 
duties associated with the darbar. It. impor- 
tance declined dramatically with the c- 1ng of 
the king of Gorkha. However, the po.t still 
exists, by royal appointment, and the Raj Guru 
still has some functions within the Buddhist 
community and some residual functions at the 
Hanuman ODhoka Darbar, though these are little 
nore than historical relics. This post 15 he- 
reditary amd is always held by a Vajracarya of 
one of the lineages of Sikhamu Baha which has 
now split into four households. For centuries 
the entire lineage lived at Layaku Bahi [54], 
which has πὸ bahi sangha of its own and has 
therefore become in effect a branch of Sikhamu 
Baha. The entire lineage still considers Layaku 
Bahi their branch, but many of the members no 
longer live there. The present Raj Guru lives 
in quarters near Maru Bahi [35]. According to 
the present incumbent, Puspa Ratna Vajracarya, 
the following are the duties of the Raj Guru: 


1. It is his duty to select the girl who 
will function as the Royal Kumari or living 


goddess. (See the section below on Kumari 


2. It is his duty to act as dya-pala in 
Kumari Baha (See the section below on Kumari 
Baha. ) 


3. He is the head of a group of ten Vajra- 
caryas known as the daga-digacerya (‘the masters 
of the ten directions’). The group consists of 
the Raj Guru, his assistant (upadhyaya) and the 
eight senior-most thakalis of the acarya guthis 
of each of the eighteen bahas which make up the 
Acarya GUthi of Kathmandu. At the present time, 
however, there is no assistant to the Raj Guru 
and the Raj Guru fulfills both functions. Hence 
in fact there are only nine in the group. The 
name derives from the fact that this group was 
Called to go to any place within the kingdom to 
perform rituals whenever there was some disaster 


The Acérya Guthi 281 


such as famine, drought, desecration of a sacred 
place or image, etc. They would perform a paci- 
fication ritual (Santisvasti) to pacify the 
deity who was causing the disaster or who had 
been insulted by some sort of desecration. This 
group also had to perform the daily nitya puja 
of the Svayambhii Mahacaitya. This daily puja ts 
still performed by these men, but not necessari- 
ly personally. They can, and usually do send a 
proxy with the required puja materials as all of 
these men are aged except for the Raj Guru 
himself. According to tradition no one else may 
offer a puja to the Svayambhi Mahacaitya until 
this offering has been made each day. 


4. In the time of the Malla Kings, the Raj 
Guru acted as the main astrologer and pandit for 
the entire country. (This seems to mean the 
kingdom of Kathmandu, as there was a Vajracarya 
Raj Guru in Patan and a Brahman who performed 
this service im Bhaktapur. ) 


5. Until very recent times he functioned 
as the chief administrator and watchdog for the 
Acarya Githi in its function as a wnion of 
priests. In Malla times the bulk of the Newar 
population used Vajracaryas as their household 
priests rather than brahmans. “In Kathmandu the 
Telationship between the priests and their 
clients was closely regulated by the AcBrya 
Githi whose members were the only ones allowed 
to function as priests having clients ( jajmans) 
from whom they received a stipend (dakgina) for 
their services, despite the fact that there were 


some others who had the requisite initiation to 


function as priests. Furthermore, a family 
could not select their own priest, but had to 
call the one assigned to them by the Acarya 
GUthi. Any complaints against the priest (e.g. 
failure to come when called, failure to perform 
the prescribed rituals properly) were made to 
the Raj Guru. If the complaint was found to be 
justified the concerned Vajracarya was warned 
and fined thirty two paisa. If the same com- 
plaint was made again by the same people, the 
priest could be expelled from the Acarya GUthi 
and deprived of his right to function as a 
priest. 


6. If any Vajracarya encroached on the 
territory of another Vajracarya by performing 
rituals for another man's client or taking money 
from another man's client, the offended party 
could make a complaint to the Raj Guru. The Raj 
Guru would hear the case and if the complaint 
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was found valid he would warn the offending 
priest and fine him thirty two paise. If the 
offender committed the same offense again he 
could be expelled from the Ac&rya GOthi and 
deprived of his right to function as a priest 
and thereby be deprived of his clients and his 
source of income. 


7. Many of the Buddhist images in the 
bahas were originally made of clay (as may still 
be seen at Buddha Bari [F]). From time to time 
these images had to be repaired and repainted. 
Before this work could begin the image had to be 
de-consecrated, i.e. the spirit of the deity had 
to be removed (as is still done each year for 
the images of the Red.and White Matsyendrana- 
tha.) It was the Raj Guru's duty and his sole 
right to perform this ritual and to reconsecrate 
the image. 


8. Whenever the Svayambhid Mahacaitya had 
to be repainted it was the duty of the Raj Guru 
to perform a puja before the work began. 


9, The Raj Guru, and-he alone (or his 
delegated proxy) is allowed to perform puja in 
the two Sikhara temples to the sides of the 
Svayambhi Mahacaitya, i.e. Pratapapur and Agni- 
pura. 


10. In the days of the Malla kings the 
fame and the authority of the Raj Guru extended 
all the way to Lhasa. 


1. The Raj Guru is also the head of 
another group of five Vajracaryas known 85 the 
Panca Buddha, 'the Five Buddhas’, whose function 
it is to assjst at certain rituals representing 
the five transcendent Buddhas. At the present 
time their only function seems to be to take 
part in the annual Kumari Jatra. Originally 
four of these men came from Sikhamu Baha (the 
Raj Guru plus one man each from the other three 
households of the Raj Guru lineage). The fifth 
man has always been a Vajracarya from Sawal Baha 
[50]. Some time toward the end of the last 
century another Vajracarya of Sawal Baha was 
able to get himself appointed by the palace as 
Raj Guru and he claimed a place among these 
five, thus displacing one of the four from Si- 
khamu Baha. Ever since the passing of this 'Raj 
Guru' his descendants have 4Ghaimed 8 second 
place among the five Buddhas. 


12. If any quarrel arose among the members 


of any of the eighteen bahas of the Acdrya 
Guthi, or if someone had damaged one of the 
bahas it was the duty of the Raj Guru to summon 
the concerned parties and settle the matter, 
inflicting a fine of thirty two pajse on the 
offender. 


13. The Raj Guru must be invited to any 
function held, or ritual performed, by the local 
Acarya Githi of any of the eighteen bahas. 


It is evident that many of these functions 
are no longer current. However, the Raj Guru 
still has some importance among the Buddhist 
community of Kathmandu and a few official func- 
tions such as his duties regarding the Royal 
Kumari. In addition to this he still has the 
right to perform certain rituals in the Agam 
Chen of the Malla Kings at Hanuman Dhoka, and on 
the death of a king of the present dynasty he 
has to go to Hanuman Dhoka for the ritual recep- 
tion of the people who come to pay their re- 
spects at the time of a death in the royal 
family. In addition to this he must keep him- 
self ready to respond to any request which might 
come from the palace for his services. Because 
of this, if there should be a death in the 
family of the Raj Guru, he or’one of his ini- 
tiated male relatives must abstain from taking 
any part in the death rituals. Such participa- 
tion would make him impure for the period of 
mourning and hence unable to perform any pujas. 
In such a case it is permissible to send any 
male member of his family to act as PTOXY« 
Whenever the eighteen elders of the Acarya Githi 
meet or are called to take part in some official 
function the Raj Guru must also be summoned, and 
he takes his place second to the thakali of the 
entire Acarya Gothi. 


There is no firm historical data concerning 
the founding of Sikhamu Baha. There is an oral 
legend that it dates to the founding of the 
Kasthamandapa (Maru Sattal); and according to 
the legend the baha was built from the wood left 
over from the Maru Sattal. However, the same is 
claimed for the nearby Simha Sattal. Oral 
tradition associates the baha with one Lilavajra 
who is claimed to be either the founder of the 
baha or one of its most famous members. Nothi 
is known about the date or life of Lilavajra. 
The present Newari name of the baha is Sikhamu, 
but the earlier form of this is variously Sikka- 
magudi, Sikvamagudi, Sikomagunhi, which is a 
Newari translation of the Sanskrit name Tarumu- 


ve? The earliest references are all to Siko- 


magudi Vihara; it is only after the beginning of 
the seventeenth century that one finds the 
Sanskrit name Tarumilla Mahavihara. However, 
this is to be expected as the earlier references 
come from inscriptions or notes on manuscripts 
referring to the performance of rituals. In 
such references one usually finds the Newari 
name of a baha. The Sanskrit name is used 
almost exclusively in the colophons of manu-~ 
scripts of Buddhist texts, and occasionally on 
land grant documents. That Sikkamagudi and 
Tarumila are indeed the same is confirmed by a 
reference of N.S.750 in a thyasaphu describing 
the donation of an umbrella to the Svayambhi 
Mahacaitya by one Sakyabhiksu Hakujo of Sikkama- 
gudi-Talumila Mahavihara. The earliest contem- 
porary reference to the baha is contained in the 
inscription at SvayambhtO: which commemorates 
repairs made to the caitya after the damage 
caused by the raid of the Moslem Samsuddin. The 
inscription is dated N.S.492 and was erected at 
the dedication ceremonies which were performed 
by Pandit Vajracarya, gri JManakirti Senapada of 
Sikomagunhi Vihara. From this time on there 
are frequent references to the Vajracaryas of 
Sikamagudi Vihara in inscriptions around Kathma- 
ndu commemorating rituals at which these priests 
officiated and an even larger number of 
references to TarumGla Mahavihara in the colo- 
phons of the numerous manuscripts copied here. 
The presence of the two ‘Licchavi' caityas in 
the courtyard of the baha indicates ancient 
Buddhist connections to the site, but little 
more canbe said. It is evident that both the 
baha and its property suffered from the fact 
that the later Malla kings built or greatly 
extended the palace now known as Hanuman Dhoka. 
As successive kings expanded the palace and 
built temples around its periphery, Sikhamu Baha 
lost much of its property and this very impor- 
tant vihara was finally reduced to a tiny court- 
yard, 


Sikhamu Baha has three’ functioning 
branches, one defunct branch and the Kumari Baha 
which has ritual connections to Sikhamu Baha. 


A. Jho Chen Baha -- Vasundharakirti Vihara 
[58] Jhochen Tole 


Jho Chen Baha consists of a tiny courtyard 
just off the northern end of Jhochen. All that 
Temains is the shrine itself which has a carved 
doorway surmounted by a wooden torana of Vajra- 
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sattva. At the present time the courtyard is a 
junk yard for disused motor tires. The kwapa- 
dya is an image of Amitabha facing east. 


The sangha consists only of one Vajracarya 
family of Sikhamu Baha who live here. The Va- 
jracarya performs the daily rituals each morn- 
ing. The baha has no income at the present time 
and the annual festival is no longer observed. 


There is an inscription at the baha which 
states that in .S.857 one Bhiksu Sri Nitya 
Dhana had the image of Amitabha consecrated and 
performed puja to the agam deity. This is pro- 
bably the date of the foundation of this purely 
private branch of Sikhamu Baha. 


B. Chvasapa Baha -- Sukhavati Vihara* [14] 
Maru Tole 


This baha is situated in a small courtyard 
just at the edge of Maru Tole. The shrine of 
the kwapa-dya is of three storeys plus a sort of 
open cupola at the top. The ground floor 
entrance to the shrine is marked by two stone 
lions and the carved doorway is surmounted by a 
wooden torana depicting the five transcendent 
Buddhas with Mahavairocana in the centre. The 
torana is dated N.S.793. The kwapa-dya is a 
stone image of Aksobhya facing north. The 
doorway is flanked to by two small, blind win- 
dows. The first storey has the usual five-fold 
window flanked by two smaller windows. The top 
storey is an open veranda with living quarters 
and is supported by four struts of the salabha- 
Tijikas. All of the other buildings of the 
courtyard are of a later date. In the courtyard 
are two stone caityas. 


This purely private branch seems to have no 
sangha as such but is looked after by a family 
of Vajracaryas of Sikhamu Baha who live here. 
The regular rituals are performed each morning, 
but there is no income and no annual festival. 


The whole complex is badly neglected at the 
present time and most of the quarters of the 
courtyard have been rented out to people of 
various castes who have no connection with the 
baha. Ἀπ inscription on the wall of the shrine 
says that the baha was established in the time 
of Pratap Malla (N.S.761-794). The king came 
for the consecration ceremonies and the building 
of the baha was financed by a Tamrakar by the 
name of Jyana Bharo. The inscription gives the 
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184. [πο Chen Baha [58] 


185. Chvasapa Baha [34] 


Sanskrit name of the baha: Sukhavati Mahavihara, 
The torapa is dated N.S. 793. 


c. Layku Behi -- Rajakule Vihara [54] 
Srinaka Vihara Hanuman Ohoka 


Layaku Bahi, which lies just at the western 
edge of the Hanuman Ohoka palace complex, Te- 
tains little of the typical bahi architecture. 
The shrine of the kwapa-dya has three storeys. 
The entrance to the shrine is marked by two 
stone lions and an arch of lamps. The carved 
doorway is flanked by two small windows and 
surmounted by an unusual wooden torana depicting 
Buddha's welcome at Lumbini. Among the devotees 
coming tn pay their respects to the Buddha are 
Indra, Shiva and Brahma. The kwapa-dya is a 
large stone image of Aksobhya facing east. The 
first storey has the usual five-fold window 
flanked by two smaller windows. The top storey 
is a recent restoration in cement-plastered 
brick with living quarters. In the courtyard 
are one large caitya and twe smaller ones. 


Though this shrine is called a bahj and 
probably was originally, from the viewpoint of 
the community attached to it, it is now a branch 
baha of Sikhamu Baha. 
thirtv nine Vajracaryas attached to this branch. 
These are all of the lineage of the Raj Guru, 
now split into four sub-lineages of several 
separate households. The present residents 
claim that this has always been their baha, but 
if this is true it raises the question of why it 
is called a bahi. Did the original community 
become Vajracaryas and finally become attached 
to Sikhamu Baha; or was there a separathe commu- 
nity attached to this bahi originally which 
eventually died out as has happened at so many 
bahis? If this is the case it is easy to under- 
stand how the Vajracaryas of Sikhamu Baha came 
to take over what was in effect’ an abandoned 
establishment. The daily rituals are performed 
morning and evening by one of the Vajracaryas 
Tesident here. At present this one man always 
performs the puja, though in former times all of 
the Vajracaryas attached to this branch took 
turns serving as dya-palas in the usual fashion. 
Theoretically all initiations are performed in 
Sikhamu Baha, but informants say that from time 
to time they do perform Barechuyegu initiaitons 
here for the sake of convenience. The Vajraca- 


ryas attached to this baha have certain ritual’ 


duties connected with That Bahi [96] in Fhamel 
in conjunction with Vajracaryas from Kwa Baha, 


At present there are 
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Jha Baha [10] and Ὀπωδκᾶ Baha [86]. 


(See the 
section on That Bahi.) 


Little is known about the history and no- 


"thing about the foundation of this establish- 


ment. Despite the claim on the sign board out- 
side that this is the 'Oldest Buddhist Monas- 
tery," there is nothing in the complex to verify 
an early foundation; and there are not even any 
legends about its foundation. The earliest 
inscriptions in the camplex is dated N.S.855 and 
the torana is dated N.S.1048. The Newar name of 
the baha obviously derives from its proximity to 
the palace (layku). Two different Sanskrit 
names are given by various authors, but to my 
knowledge neither name has been verified by 
inscriptions or manuscript references. 


Ὁ. Basantapur Baha -- Desaeumantra Vihara [57] 
Baniya Baha Basantapur 


All that remains of this baha is a white 
plastered shrine in the middle of the Basantapur 
Square. The small brick shrine houses 8 stone 
image of Akgobhya which was the kwapa-dya of the 
baha complex that used to be situated on this 
site. Next to the shrine is a small stone 
caitya. At least some parts of the original 
building remained until the early part of this 
century and were inhabited by a family of Tula- 
dhars. According to KTMV the gana was built by 
one Bhavani Shafkar in 1746. He was a member. 
of the trading class, and hence the other Newari 
name of the baha, Baniya Baha. The customary 
rituals are still performed by a Vajracarya of 
Sikhamu Baha, and in this sense it is a branch 
of Sikhamu Baha. Whether it ever housed mem- 
bers of the sangha Sikhamu Baha is now a moot 
point. It may have been built by traders 
(Udaya) for themselves with Vajracaryas from 
Sikhamu Baha simply serving as dya-palas. 


E. Kumari Baha — Rajakirti Manorama ‘Vihara 
[56] 
Kumari Chef Ra jalaksmikula Vihara 
Basantappr 


The structure of this shrine which houses 
the Royal Kumari is a cross between a Newar town 
house and a baha, consisting of a three-storeyed 
building built round an enclosed courtyard. The 
street entrance to the complex is marked by two 
stone lions and surmounted by a wooden torane 
depicting Mahisasuramardini Durga whom the Kuma- 
ti inmcarnates in her function as Royal Kumari. 


186. Layku Bahi [54] 


ΠΡ Se 
ses πὰ 


187. Basantapur Baha [57] 


On the outer facade of the building are four 
large windows on the first Storey and seven 
windows on the second storey. The four large 
windows of the first storey have the famous 
peacock design and the three central windows 
geometric screening. The windows of the third 
storey include a large triple grouping, the 
central window of which slants forward. Between 
these groups are windows in rectangular frames. 
The tile roof has a very gradual slope and is 
supported by small struts of simple deities 
which are directly attached to the white plas- 
tered wall. A triple gajura with triple umbrel- 
jas over the spires complete the exterior. 
Passing into .the the courtyard one sees a single 
caitya and directly opposite this the entryway 
to the shrine of the kwapa-dya, which in this 
case is not a single Buddha but images of the 
five transcendent Buddhas. Over the doorway of 
this shrine. is a wooden torama depicting the 
five transcendent Buddhas in their tantric form 
with Mahavairocana in the centre and surmounted 
by Vajrasattva. There are’ four very large two- 
level window frames mounted on the walls of the 
courtyard, with three window openings on both 
the second and third floors. The windows of the 
court are also elaborately worked and each has a 
wooden torana depicting Mahisasuramardini Durga. 


This entire complex is primarily the resi- 
dence and shrine of the Royal Kumari. The tra- 
dition of worshipping young girls 85 ‘incarna- 
tions' of a goddess in the Valley of Nepal is a 
Buddhist tradition. That a Buddhist girl is 
worshipped as an incarnation of a Hindu deity 
seems to have arisen because the Malla kings 
came to recognise one or other of these Buddhist 
Kumaris as also an incarnation of Durga, or more 
properly of their own special form of Durga, 
Taleju Bhavani. There is a well-known legend 
which attributes the custom to the last Malla 
king of Kathmandu, Jaya Prakash Malla (1735-68). 
Whatever the truth of this legend Jaya Prakash 
did not initiate the worship of Kumari as Durga, 
much less did he initiate the custom of worship- 
ping a young girl as a living goddess. Chroni- 
cles speak of the worship of Kumari in Bhaktapur 
during the reign of Trailokya Malla (1561-1610) 
and a diary account records the attendance of 
Kumari at the Dasain sacrifice in Mul Chok at 
Haniman Dhoka in 1638, a hundred years before 
the time of Jaya Prakash. Two late thirteenth 
century manuscripts dated A.D.1280 and 1285 deal 
with the choosing, ornamentation and worship of 
Kumari. 
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What Jaya Prakash Malla definitely did do 
was to construct this shrine for the Kumari in 
N.S.677. A thyadsaphu record records the events 
of the constiuction and consecration of the 
shine. In Ph§lgun of the year N.S.877 the foun- 
dation was laid and the rituals performed for 
this event by Bimala Prabhananda Vajracarya, By 
the month of Bhadra the building was finished 
and on the tenth day of the month Jaya Prakash 
Malla 'summoned' Svayambhu, Pasupati and other 
famous deities to the consecration ceremonies of 
the shrine. On the following day the Vajraca- 
Tyas performed the rituals and recited the text 
known as Pafhcavimsati, then the Kumari was 
brought and ritually established in her shrine. 
On that day a feast was held at the Kumari Baha 
for all of the Kanphatta Yogis of the country. 
On the following day all of the invited deities 
were mounted on their portable carriers and sent 
back to their own shrines The celebrations 
thus went on for four days. 


The shrine then is a strange hybrid. Ina 
sense it is a baha--architecturally, "and in the 
fact that it has a Buddhist kwapa-dya and a 
tantric Buddhist agam deity, both tended by a 
Vajracarya. The Raj Guru is the dya-pala for 
the shrine of the five Buddhas on the ground 
floor and he also performs a daily puja in the 
shrine of the agam deity (Herukacakrasamvara- 
Vajradevi=Vajravarahi). This agam shrine is 
located directly above the shrine of the five 
Buddhas. However, though he performs a brief 
puja to the Kumari as Vajradevi each day, the 
main puja to the girl is performed by one of the 
Acajus from the Taleju temple, a Hindu tantric 
priest who worships her as Taleju Bhavani. The 
Acaju performs puja only to the Kumari and is 
never permitted into either the kwapa-dya shrine 
or the Sgam above it. Kumari Baha is not a baha 
in the sense of having a sangha nor is it pro- 
perly a branch of Sikhamu Baha. The Raj Guru's 
functions are personal. He holds this right 
because he is Raj Guru not by virtue of the fact 
that he is a member of the Sikhamu Baha sangha. 


The Raj Guru's functions, in addition to 
the daily pujas, are principally related to the 
selection of the Kumari. When a Kumari is dis- 
qualified a new one must be sought. She must be 
a daughter of any clean and properly initiated 
Sakya from any of the bahas of Kathmandu, i.e. 
from any of the eighteen bahas of the Acarya 
Guth or any of the Sakya bahas. She may not be 
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188. Kumari Baha [56] 


oz. ret <> 


189. Kwa Baha [1] 


selected from a bahi sahgh fe The Raj Guru 
makes the initial selection of eligible girls 
and assists in the final selection. When the 
girl has been selected she is taken to the Royal 
Palace for a final approval by the King. 


2. Kwa Baha -- Maitripura Mahavihara* [1] 


Tha Hiti-Kwa Baha . 


Kwi 6ahd is situated in a partially pre- 
served baha courtyard just north of Tha Hiti. 
Several sections of the buildings round the 
courtyard have been rebuilt destroying the ori- 
ginal architectural unity of the baha. The 
shrine itself is of three storeys surmounted by 
a small cupola. The carved and embossed door 
frame of the shrine is flanked by images of 
Sariputra and Maudgalydyana. The ground floor 
facade has been recently plastered with cement; 
the two upper storeys still show traces of the 
frescoes which illustrated several Buddhist 
deities. The main torana over the shrine of the 
kwapa-dya is of repousse metal and undated. At 
the entryway into the baha compound is an iden- 
tical but older wooden torama dated N.S.789. 
Both toranas show the Buddha (Dharmadhatu Vagi- 
gvara) flanked by the Oharma (Pra jMaparamita) on 
his right and the Safgha (Sadaksari LokeSvara) 
on his left and surrounded by the four tantric 
Buddhas minus Vairocana. The kwapa-dya is a 
standing Buddha figure with the left hand show- 
ing abhaya mudra and the right hand showing the 
gesture of preaching. KTMV identifies the image 
as Dipankgra, but local informants claim it is 
Maitreya. The image certainly conforms to the 
standard iconography of Dipankara. The first 
storey has the usual five-fold window flanked by 
two smaller windows. Above this is ἃ tiled 
partial roof. The top storey has three ordinary 
latticed windows. The tile roof is surmounted 
by a cupola similar to those usually found on 
bahis. Within the compound are an 'ASoka Cai- 
tya', a small caitya on a pillar and several 
other images, none of great antiquity. The 
steps leading to the baha shrine are flanked by 
two metal lions and to the left is a bell. 
Within the shrine itself are about twenty images 
including a small wooden image identical to the 
kwapa-dya image, and a small caitya which is the 
samyak deity of the baha. 


The sangha of Kwa Baha comprises thirty 
four families with two hundred ninety three 
initiated Vajracaryas. This figure includes the 
members of Musya Baha, the one branch of Kwa 
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Baha. Few of these Vajracarya families now live 
within the baha, and the daily rituals consist 
only of the morning puja and the lighting of the 
lamp in the evening. Though it was formerly the 
custom for the dya-pala to remain in the shrine 
throughout his period of service. this custom 
has lapsed. Usually the dya-pala comes only in 
the morning and evening for the prescribed rit- 
uals. All the members of the sangha serve in 
the temple for a month at a time by rotation 
through the rostet of the initiated. The sangha 
has five elders. The annual festival of the 
baha takes place on the eighth day of the bright 
half of the month of Phalgun. Both Barechuyegu 
and Acaluyegu initiations are performed here for 
the sons of the members of the sangha. The 
lineage deity of ‘he sahgha is Yogambara at 
Mheypi. Formerly the baha had a_ considerable 
income from their fields, about SO muris of 
paddy a year. However, in recent years the 
income had fallen off and the remaining land was 
finally sold for Rs.40,000.00 and placed in a 
fixed deposit. The income from this deposit now 
comprises the sole income of the baha. 


Kwa Baha has its own Kumari or living god- 
dess who is chosen from among the daughters of 
the members of the sangha. This Kumari is 
entirely Buddhist in the sense that she is wor- 
shipped only as Vajradevi and mever as Durga. 
Though she belongs to Kwa Baha most of her 
functions are related to Tham Bahi [96] where 
the Vajracaryas function as priests. Allen 
gives a brief account of the installation of a 
new Kumari at Kwa Baha: 


The ceremony of installation takes place at 
Kwabaha with both the old and the neu girls 
present. The old one, wearing all her 
jewels, sits on her throne with the new one 
on amat in front of her. The Vajracharya 
purohit from Kwabaha transfers supernatural 
Powers from the old to the new. He places a 
garland of flowers around the neck of the 
disqualified girl who then removes her jewel- 
tye The ex-Kumari gets up from her throne 
and the father of the new one places his 
daughter on it. The old Kumari is dressed in 
new everyday clothes while the new one is 
given a new set of red clothes from the funds 
of the Pradhan [i.e. That Bahi] githi. The 
old one then has her formal hairstyle undone 
while the new one's is made up. Finally, 
after the old Kumari and her parents have 
been feasted the new one is decorated in all 
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her Jewgiry and she is worshipped by the 
priest. 


Little is known about the history of Kwa 
Baha, despite the fact that it is recognised as 
the senior-most baha of Thatu Puiff and often 
listed first on lists of the bahas of the Acarya 
GOthi. There is nothing in the compound of 
great antiquity. The earliest dated reference 
to Kwa Baha comes from an inscription at Sigha 
Baha [8] dated N.S.672 which mentions a bhiksu 
from Kwatha Bahara who was a member of a guthi 
there. The earlier: form of the name, i.e. 
Kwatha Bahdra (or Kotha Bahara) is attested to 
in several inscriptions. The earliest reference 
to the Sanskrit name comes from a manuscript of 
the Aparamitayu Dharani Sutra which was copied 
in N.S.779 by one 'Vajracarya Jinadeva of Mai- 
tripyri Mahavihara in the city of Sauvarnaprana- 
ri’. Later references usually give the name 
as Maitripura. Legend connects this baha with 
Vakvajra a famous Vajarcarya, who after bringing 
the caitya at Sigha Baha from Benares is 
supposed to have returned-to Kwa Baha where he 
went into meditation in the room to the side of 
the shrine where he remains to this day, or 
alternately, from where he vanished. This room, 
which still exists, is always kept locked and 
Tevered as a shrine of Vakvajra. No one ever 
enters the room. According to the same oral 
tradition Vakvajra had two sons Manjupala and 
Majindrapala. The safgha at Musya Baha [3] are 
said to be descendants of Majindrapala and the 
rest of the sangha of Kwa Baha are said to be 
descendants of Mafjupala. The sangha of Kwa 
Baha has close connections with two other 
places: a shrine at Sigha Baha [8] and Tham 
Bahi [96]. See the accounts of these two bahas 
for details. 


A. Musya Baha -- Karunapura Vihara [3] 
Jyatha Tole 


Musya Baha is one of the few complete baha 
structures left in the city of Kathmandu, and 
like the similar Chusya Baha [2] down the 
street, gives a good idea of what the bahas 
formerly looked like. The entire building is of 
two storeys, including the shrine itself which 
is marked by two stone lions. Over the doorway 
of the shrine is a wooden torana depicting the 
Buddha (Dharmadhatu Vagisvara) flanked by the 
Dharma (Prajhaparamita) on his left and the 
Sangha (Sadaksari LokeSvara) on his right. 
Above are four of the five transcendent Buddhas 


in their tantric form. Mahdvairocana is miss- 
ing. The kwapa-dya is an image of Aksobhya 
facing north. The frieze around the upper part 
of the ground floor shows traces of frescoes ang 
the tile roof of the entire structure is sup- 
ported by carved struts depicting various 
tantric Buddhist deities. Above the shrine 
itself is a single finial. The courtyard, which 
is paved in brick, has a single caitya in the 
centre. Just inside the entryway from the 
street are shrines of Gahesh and Mahakal and 
over the street entrance is a torana showing 
Namasangiti and dated N.S.713 


The sangha of Musya Baha comprises eighty 
four Vajracatyas of Kwa Baha all of whom claim 
descent from Majindrapala, one of the two sons 
of Vakvajra. The members df the safgha take 
turns performing the usual rituals morning and 
evening. Service passes through the entire 
roster from eldest to youngest. No initiations 
are held here but only in Kwa Baha. The annual 
festival of this baha is held on the fifth day 
of the bright half of the month of Magh, and the 
branch sangha has one elder. 


Little is known about the history of Musya 
Baha. The main torama is dated N.S.805, but the 
torana aver the doorway from the street is-dated 
N.5.713. KITMV gives the date of construction as 
A.0.1663 (N.S.783), but gives no documentation 
for this date and it seems to contradicted by 
the date on the older torana. According to 
oral tradition Musya Baha was founded by Maji- 
ndrapala, the son of Vakvajra. 


3.  Dhwaka Bata -- Henakara Mahavihara* [6] 
Tyauda-Dhwaka Baha 


Dhwaka Baha has a spacious courtyard with 
the shrine of the kwapa~dya located in the 
south-east corner. Nothing is left of the ori- 
ginal baha architecture, the Shrine itself being 
a fairly recent reconstruction, perhaps after 
the earthquake’ of 1934. The shrine is a simple 
brick building of three storeys which looks more 
like an ordinary house than a baha. The en- 
trance at ground level‘is marked by two stone 
lions. The carved doorway is surmounted by a 
torana showing Dharmadhatu Vagisvara surrounded 
by six other tantric deities. The kwapa-dya is 
an image of Aksobhya facing north. On either 
side of the doorway are large stone relief Fig- 
ures of Sariputra and Maudgalyayana. The first 
storey has the usual five-fold window flanked by 
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190. Musya Baha [3] 


191. Dhwaka Baha [6] 
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two smaller windows. Above the central window 
is another wooden torana showing a fourrarmed 
Prajhaéparamita in the center surrounded by the 
five transcendent Buddhas and surmounted by a 
figure of Vajrasattva. The top storey comprises 
ordinary living quarters and the office of ward 
#2 of the Kathmandu Nagar Pancayat. The roof is 
of plain corrugated iron with no ornamentation. 
In the courtyard directly in front of the shrine 
are three caityas, two of which are definitely 
from the Licchavi period. There are also about 
ten images of various kinds inside the shrine of 


the kwapa-dya. 


The safgha of fourteen families with fifty 
eight members is entirely Vajracarya. There are 
three iineages in the safgha and theoretically 
one lineage does puja in Dhwaka Baha and Chusya 
Baha, one lineage only at Chusyé Baha and one 
lineage at Haku Baha. I say theoretically be- 
cause Chusya Baha has been abandoned ffor all 
practical purposes and at the present time all 
the members of the sangha serve as dya-palas at 
Dhwaka Baha. The usual rituals are performed in 
the shrine of the kwapa-dya morning and evening, 
and service is for one month passing through the 
toster of the initiated from eldest fo youngest. 
formerly service passed by turns through the 
lineages. The annual festival or busa dan is no 
longer held, but the sangha does have an annual 
feast on the fifth day of the bright half of the 
month of Gunla. Ouring the month of Kartik the 
Nahasangiti is recited each day, and during the 
month of $ravan seven of the Vajracaryas recite 
the Prajhaparamita at Tham Bahi. The governing 
body of the sangha consists of the usual five 
elders plus two others who are sort of honorary 
members and are in fact the next two in line to 
become elders. Both Barechuyegu and Acaluyegu 
initiations are performed here for the sons of 
the members of the safgha. The lineage deity of 
the safgha is the enshrined caitya at Sankhu 
which was ‘brought’ to Lam Baha [L] in Bakana- 
jole where it is now worshipped annually. 


The earliest dated document to mention 
DhwakA Bahd is a palmleaf land grant dated 
N.S χὰ where the name is given as Dhvakha Baha- 
rae However, by inference we have a much ear- 
liet date. Gam Baha was founded as an offshoot 
of DOhwaka Baha and we know the foundation — date 
of that baha N.S.327 (See section below on Gam 
Baha) hg earliest mention of the Sanskrit name 
of the baha is found in the document mentioned 
below and dated N.S.777. There are numerous 


references after N.S.701 to Dhwakaé Baha, most in 
inscriptions at different places in Kathmandu 
where a Vajracarya of Ohwakaé Baha is cited as 
the officiating priest at some ritual performed 
at the place. Two documents attest to the hold- 
ing of an elaborate Samyak ceremony in N.S,777 
by a family from Henakara Mahavihara. Vajraca- 
rya Sri JAanajoti, his son Gunajoti, his grand- 
son Dhanasimha, his great-grandson Parikhedeva 
and others hosted this ceremony on the day of 
Makara Sankranti in this year. On this occasion 
the King, Pratap Malla, anda hotal of 7,500 
Bare and gods attended the feast. In N.S.812 
this same Parikhadeva repaired the caitya and 
the golden finial,gf the shrine and set up an 
image 6f Aksobhya. 


Though there is little evidence of an early 
date for the foundation of the present institu- 
tion, the antiquity of the site of Dhwaka Baha 
is attested to by two pieces in the courtyard, 
The first is a lovely sarvatobhadra-type caitya 


_ with standing images of Sakyamuni Buddha, a 


second Sakyamuni showing the visvavyakarapa 
mudra {often locally referred to as Maitreya), 
Vajrapani and Avalokitesvara. Above these four 
figures is another horizontal section with a 
seated Buddha above each of the standing 
figures. All four of these figures represent 
the Buddha seated in the attitude of meditation. 
This piece has been eggsistently dated to the 
sgventh century A.D. The second is 8 small 
cgitya which is inscribed with the Buddhist 
métto (Ye Dharma etc.). The writing is from the 
time of the Licchavi King Narendradeva, mid- 
Seventh century A.D. According to the 
oral tradition preserved by the Vajracaryas of 
Dhwaka Baha the sangha originated in Sankhu from 
which place they moved in the dim past to the 
city of Kathmandu. The tradition is confirmed 
by the fact that their lineage deity is still 
considered ‘to be the enshrined caitya at Sankhu. 
No one was able to give a date for this move to 
Kathmandu nor ‘does anyone know if they founded a 
new institutfon. in Kathmandu or took over an 
older and probably abandoned foundation. 


A. ChusyA Bahd -- Gunakara Vihara* [2] 
Jyatha Tole 


Chusya Baha‘ is probably the finest example 
of baha architecture left in the Valley. The 
baha sits right on the street and one enters 
ftom the street doorway which is flanked by two 
stone lions and surmounted by a lovely toraga 
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193. Haku Baha [13] 
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showing Prajmaparamita. The ground floor of the 
quadrangle has three open halls‘which face the 
sunken bricked courtyard. The first of these 
halls is situated at the entrance with a shrine 
of Mahakal to the right and one of Ganesh to the 
left. The other two halls are along the eastern 
and western wings of the quadrangle. Directly 
opposite the entrance is the shrine of the 
kwapa-dya which like the rest of the buildings 
is only two storeys. The entrance is marked by 
two elephants and the carved doorway’ is 
surmounted by a torana with Maha-aksobhya in the 
central position, surrounded by ten _ other 
tantric deities. The kwapa-dya is an image of 
Aksobhya facing north. The first storey has 
the usual five-fold window flanked by two smal- 
ler windows. On the roof directly above the 
shrine is a single finial. At the corners of 
the ground floor are two smaller rooms in each 
corner; from each corner is a stairway leading 
to the first storey which has a series of three 
rooms off each stairway with no communicating 
doors making four quite -separate apartments. 
The roof is of tile and the space under the roof 
is unused. One of the most striking features of 
the baha is the series of beautifully carved 
struts supporting the roof, gach carved with the 
name of the deity portrayed. In the courtyard 
are two caityas, an image of Tara and a_ stone 
image of Vajrasattva flanked by the two donors 
of the image. 


The safgha of this branch baha appears to 
be completely inactive at the present time. 
Though one lineage of Dhwaka Baha originally 
lived here, there is now only one family here. 
The daily rituals are performed by someone who 
comes from Dhwaka Baha and the annual festival 
is no longer observed, though there is an annual 
puja to the caitya on the day of Sri Paficami. 
At the present time the open halls on the ground 
floor are used fora small primary school. 
Little care is taken of the building, the brick- 
work is in need of urgent attention, and damage 
is being done by the crowd of little children 
who squeeze into the open spaces on the ground 
floor each day. If steps are not taken soon for 
the preservation of this gem of Malla architec- 
ture it will crumble and give way to 8 concrete 
box. 


For the history of Chusya Baha we would 
seem to be on very firm ground, but records are 
deceptive. There is an inscription at the baha 
dated N.S.788 which says that the construction 


of the bahé was completed in N.S.769 and at that 
time an image of Harihara Lokegvara was install- 
ed in the shrine. The donors were Va jracarya 
Gunajyoti, his first wife Yadumani Laksmi and 
his second wife Helmani Laksmi of Ohvaka Baha, 
In N.S.768 the king of Kathmandu, Pratap Malla 
was invited by Gunajyoti to the c Bemony marking 
the official opening of the baha. The torana 
over the outer doorway is dated N.S.793 and the 
one over the shrine entrance is dated N.S.796, 
However, the carved struts of the baha were 
first dated to the fourteenth century A.D. by 8. 
B. Deo, and syhsequent writers have concurred in 
his judgment. Furthermore, the kwapa-dya of 
the shrine is not Harihara Lokesvara but Akso- 
bhya. It seems clear that the baha was reno- 
vated in N.S.769, and the occasion marked by the 
donation of an image of Harihara Lokesvara some 
years later. Pratap Malla was invited to the 
consecration ceremony of this image. It is 
impossible to say whether Chusya Baha had long 
been a branch of Dhwaka4 Baha and was renovated 
at this time, or whether it was a _ separate 
foundation that had been abandoned by its origi- 
nal inhabitants, fallen into disrepair and then 
taken over and renovated by the people of Dhwaka 
Baha as a branch of their baha. 


B. Haku Bah -- Harsa Caitya Vihara [13] 
Asan Tole 


Haku Baha is an entirely closed but very 
small courtyard just off Asan Tole. The baha 
shrine is a characteristic shrine of three 
storeys to which a fourth storey has recently 
been added. The entrance, which is just above 
ground level, is marked by two stone lions. The 
carved doorway is surmounted by a torana depict- 
ing the five Buddhas in their tantric form with 
Oharmadhatu Vagisvara in the centre, surrounded 
by four other tantric Buddhas and surmounted by 
Vajrasattva. The kwapa-dya is a standing image 
of the Buddha showing the vigvavyakarana mudra, 
usually identified as Maitreya. He faces 
north. The first storey of the facade has a 
triple window flanked by two smaller, ornate 
windows. The second storey has a finely carved 
projecting bay window, and the top storey is 
used for living quarters but has a number of 
carved roof struts which must have been taken 
from an earlier structure. On the roof is a 
single gajura in the form of a caitya. In the 
courtyard is an ASoka Caitya' and several 
images including Maitreya, Manjusri and 
Padmapani. 


At present the safgha of this branch, which 
theoretically consists of one lineage of Dhwaka 
gaha, is not very active. No one of the sahgha 
lives here any more, and the daily rituals are 
performed by someone from Dhwaka Baha. The 
annual festival is no longer observed and there 
is no income. The only annual observance is a 
feast at the time of the disi pija in the month 
of Paus. The sangha still has one elder. 


No information is available about the foun- 
dation of this baha beyond the oral’ tradition 
that the Sanskrit name derives from the name of 
one Harga who.built the monastery and donated it 
to the original safigha. The earliest date avai- 
lable in the complex is that on the torana, 
NeSe7716 


4. Gam Baha -- Hemavarna Mahavihara* [7] 
Nagha Tole 


At present Gam Baha consists simply of a 
plain brick structure of three storeys in an 
enclosed courtyard. On the ground floor is the 
shrine of the kwapa-dya with a very plain door 
surmounted by a torama showing NamasaMgiti and 
dated N.S.1088. The kwapa-dya is an image of 
Aksobhya facing north. Above the shrine are 
three tiny windows flanked by two small open- 
ings. At the level of the second storey is a 
single large opening; the rest of the facade is 
a plain blank wall. Directly in front of the 
shrine doorway in the paved courtyard is a 
single votive caitya and in front of that a much 
larger, enshrined caitya. 


The sangha of this baha consists of eight 
families of Vajracaryas with a total of only 
sixteen initiated members. The regular rituals 
are performed each morning and evening by the 
members of the sangha. The term of service is 
one month and passes by seniority through the 
roster of members. The annual festival is ob- 
served on the eighth day of the bright half of 
the month of Jyestha. The sangha is governed by 
a body of five elders. Both Barechuyegu and 
Acaluyequ initiations are performed here for the 
sons of the members of the safgha. The lineage 
deity of the Sangha is at Lam Baha [L] in 
Pakanajole, but said .by the members of the 
sangha to be Yogambara. The sangha has a board 
of five elders. The baha now has no income 
though it used to have an annual income of 
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thirteen muris of paddy. 


There is nothing of great antiquity within 
this courtyard itself. One inscription mentions 
that in N.S.796 a golden banner was donated to 
the caitya in the courtyard and,an N.S.821 the 
shrine of Aksobhya was repaired. The inscrip- 
tion gives the Sanskrit name of the baha, Hema- 
varna Mahavihéra. There is however a separate 
document, a land deed, which gives a much earl- 
ier date and evidently the date of the founda- 
tion of this bahd. In the year N.5.327 two 
donors by the name of Sri Vajracarya Ratnadeva 
and Sri Patra Brahma Thakura gave a gift of a 
baha and land for a garden. This bahd was known 
as Gamthi Baha and on the tenth day of the month 
of Jyestha of this year the image of Aksobhya, 
the caitya and the agam deity were consecrated 
and the gift handed over to Sri Vajracarya Amr- 
tapara and Vajracarya Amrtacandra and their 
families. The document is in the possession of 
the present members of the sarigha of Gam @aha 
and indicates that the pregent safigha or commu- 
nity dates to this time. Whether or not 
Gamthi Baha was an already existing foundation 
which had been abandoned or no longer needed by 
the original inhabitants or by the donors, or 
whether this was an entirely new foundation is 
not clear from the document. The document does 
not say that a baha was constructed, but that it 
was gifted and the above mentioned rituals per- 
formed. No mention is made of the baha to which 
the donor Vajracarya belonged nor that to which 
the two recipient Vajracaryas belonged, but 
there is an oral tradition that they came from 
Dhwaka Baha. This tradition is confirmed by the 
fact that both bahds still have the same lineage 
deity and the fact that marriages between the 
sanghas of Dhwaka Baha and Gam Baha are still 
forbidden on the grounds of consanguinity. 


5, Nha (Jhwa) Baha -- Ratnaketu Mahavihara* 
[10] Thaya Madu Tole 


Nhu Baha is a very unpretentious building 
just off the road at the,corner of Thaya Madu 
Tole. It looks like an ordinary dwelling except 
for the carved doorway with its torana on the 
ground floor and the two small stone lions in 
front of it. The torama, which is undated but 
appears to be of fairly recent origin, shows 
Vajrasattva. The kwapa-dya, which faces north, 
is a standing image of the Buddha showing the 
viSvavyakarana mudra, often identified by the 
local inhabitants as Ratnasambhava. The image 


276 Kathmandu 


194. Gam Baha [7] 


195. Nhu (Jhwa) Baha [10] 


faces north. Above the shrine is a low storey 
with two small windows and ore larger triple 
window with plain lattice work instead of the 
usual baha style windows. The two upper storeys 
are living apartments surmounted by an ordinary 
corrugated iron roof. Directly in front of the 
shrine are a small caitya and a stone mandala. 
In the centre of the courtyard are a large, 
plastered caitya and two smaller caityas. At 
the southern edge of the courtvard is an open 
rest house. 


The present sangha of Vajracaryas, which is 
still very active, comprises one hundred eighty 
three members, none of whom live at this site. 
They are divided into two main groups: the 
Nuwakot Gurujus and the Phusikhya Gurujis. The 
first group is so called because they have the 
traditional right and duty to serve in the 
temple of Bhairava-Bhairavi in Nuwakot. This 
custom is still active, and at the present time 
there are seventeen Vajracaryas who perform this 
service by turn. The term of service is an 
entire year, and one must spend the entire time 
at Nuwakot. According to the oral tradition of 
the samgha both groups are descended from a 
common ancestor, the founder of Jnwa*Baha. He 
had two sons who eventually quarrelled and sub- 
sequently divided the wealth and duties of the 
sangha between them and their descendants. Κυ- 
sum Deva was one of these sons and the progeni- 
tor of the Nuwakot Gurujus. He and his family 
inherited the right of service at Nuwakot. At 
the present time this lineage is sub-divided 
into two sub-lineages. These two sub-lineages 
serve at Nuwakot on alternate years. The second 
group, known as the Phusikhya Gurujus are so 
called because they have obligations of worship 
at Phusikhya and at the Manakamana shrine near 
Gorkha. Phusikhya is a village about two hours 
walk from Amrit Science Campus by a small dirt 
Toad which goes across the ring road toward 
Tokha above Balaju. This is an entirely JyaptU 
village, and these Vajracaryas act as the 
priests of the families resident there. There 
is a house there where one Vajracarya used to 
live to be at the service of the people. At the 
present time no one lives there, but the Vajra- 
Caryas come when they are called by the people, 
and they must be present for a special jatra 
held in the village once every twelve years. In 
addition to this one Vajracarya used to stay at 
the shrine of Manakamana near Gorkha to act as 
the dya-pala in that temple. Now, however, no 
one stays there but someone goes only for the 
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the two annual festivals of the shrine, one in 
Baigakh and one in Kartik. This group, which 
according to oral tradition, are all descendants 
of the brother of Kusum Deva has four sub- 
divisions. 


All of the members of the sangha those of 
both groups, also perform the daily rituals at 
Nhu 8&ha morning and evening, though none of 
them live at the baha now and they do not stay 
there for the duration of their service. 
Service passes through the households of the 
sangha in turn; and when the service of a house- 
hold comes round, anyone who has been initiated 
may perform the service which lasts for one 
week. It need not even be the same man each day 
of the week. 


The annual festival of the safgha used to 
be held here at Nhu Baha on a fixed date in the 
fall, but at the present time there is no fixed 
date. It is held whenever is convenient, some 
time around Dasain. Everything has been consi- 
derably simplified. After the prescribed 
rituals there is a feast for one man each from 
the twenty eight households attached to the 


sangha. 


The lineage deity of the sangha is Ugra 
Jara = Vajrayogini at Sankhu. Informants say 
that the deity was ‘brought’ from Sankhu and 
transferred to an image which is now kept in the 
home of the head of the sangha. At the time of 
the annual worship this image is taken in pro- 
cession to the defunct Lam Baha [L] in Pakana- 
jol. All members of the sangha are invited for 
the annual worship, but at the present time only 
six households contribute to the expenses, so 
only the members of these six households are 
entitled to participate in the feast which 
follows. The sangha is governed by a group of 
five elders. Whatever income the baha had from 
farm land has been lost and the only regular 
income they now have is Rs. 300 per year which 
they get from the family which lives in the 
upper storeys of Nhu Baha. 


This baha and its sangha have a curious 
history. The original baha of this sangha was 
Jhwa Baha [4], and all lists of the eighteen 
bah’s of the Acarya Githi still list Jhwa Baha 
instead of Nhu Bahé. According to the oral 
tradition of the sangha, at some time in the 
distant past the image of the kwapa-dya was 
stolen from Jhwa Baha. After some time the 


278 Kathmandu 


image was discovered in a wooded area near the 
edge of the city called Thaya Madu (so called 
-because it was heavily wooded and there was 'no 
place' [thaya madu] there to build a building. 
When the image was discovered, rituals were 
performed to pacify the deity, and lots were 
cast to determine whether the deity wanted to 
return to his former residence in Jhwa Baha or 
_Temain in Thaya Madu. The deity 'chose' to stay 
in Thaya Madu and hence a new baha was construc- 
ted .at that site. It is unclear whether any 
members of the sangha ever lived in Thaya Madu 
or not. In any case this became the official 
baha.-with the same Sanskrit name as Jhwa Baha 
(Ratnaketu) but called Nhu Baha (the New Baha) 
in Newari, All rituals and ceremonies concern- 
ing the kwapa-dya and initiations into the 
sangha were transferred to the new site. Hence 
Barechuyegu initiations are performed for the 
entire sangha at Nhu Baha. However, the agam 
dya, the secret tantric deity of the sangha, was 
not transferred but remained in the agam at Jhwa 
Baha. Hence worship of the agam dya is still 
carried out at Jhwa Baha and all Vajracarya 
initiations (Acaluyequ) are still performed at 
Jwa Baha. 


There is no documentary or inscriptional 
evidence to confirm this story, but the Sanskrit 
name of this baha and the still prevelant 
customs mentioned above confirm the fact that 
the kwapa-dya was indeed moved from Jhwa Baha to 

‘this site some time in the past, whatever the 
Treason. The etomology given by the story is 
Clearly a bit of folklore. K. P. Malla has 
pointed out to me that the word actually comes 
from thane-mandu=the upper town/market. There 
is one illegible Malla inscription at this site, 
one inscription from the time of King Rana Baha- 
dur Shah and a third dated N.5.1023. There are 
references to Ratnaketu Mahavihara in Suvarna- 
pranali Mahanagara from the eighteenth and nine- 
teenth centuries, but it is impossible to tell 
whether the references are to Jhwa or Nhu Baha 
as both have the same Sanskrit name and both are 
in Suvarnapranali. 


This baha has two official branches (Ca 
Baha [11] and Ohalisikwa Baha [12]) and two 
private branches (Jhwa Baha [10] and Jyotiya 


Baha [5]). 


A. Ca Baha -- Karmaketu Vihara [11] 


Nhayakantala Tole 


The baha shrine in this small, encloseg 
courtyard has been recently renovated and noy 
consists of a three storied, cement plastered 
building. On the ground floor is the shrine of 
the kwapa-dya who is an image of Aksobhya facing 
east. The carved doorway is surmounted by a 
wooden torana depicting Dharmadhatu Vagisvara 
surrounded by four other tantric deities. In the 
courtyard are an "Asoka caitya', and three 
votive caityas, plus images of Sarasvati, Arya 
Tara, Ganesh and Mahakal. 


The safigha of this branch is unique in 
Kathmandu in that it is composed of several 
houses of Vajracaryas from NhO-Jhwa Baha and t 
households of Vajracaryas from Gam Saha. 
There are many examples of Bare from one bahia 
now living in the quarters of another baha which 
they have rented or bought from the original 
inhabitants. But in such cases they have no 
ritual part to play in the life of the sangha 
attached to the baha where they live. (If they 
are the only ones living in the baha and have 
taken up the task of performing the nitya puja, 
it automatically becomes a branch of their main 
baha.) In this case the two households of Gam 
Baha are members of this branch sangha and take 
their turn. as dya-pala in the shrine of the 
kwapa-dya. The daily rituals are performed each 
morning by the members of this composite sangha 
in turn for a month at a time. Service passes 
through the roster of households. The annual 
festival is no longer observed, the only annual 
observance being the disi puja in Paus. The 
sangha does not have any internal structure, and 
no elders. At the present time the baha has no 
income. 


There are two Malla inscriptions within the 
courtyard, one of which says that the baha was 
commiss} ned to be used by one Sakyabhiksu Rama- 
candra. Un the basis of these two inscrip- 
tions KTMV giyes the date of construction as 
about A.D.1650. 


B. Ohalisikwa Baha -- Gautama Sri Vitara [12] 
Asan-Dhalisikwa 


This branch is situated ina very small, 
enclosed courtyard just north of Asan. The 
shrine of the kwapa-dya has retained its tradi- 
tional form and appears very old. The area in 
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front of the shrine is enclosed by a railing 
into which are set oil lamps and at the entrance 
are two small, stone lions. The carved doorway 
is surmounted by a wooden torana depicting Dha- 
rmadhatu Vagisvara surrounded by four other 
tantric figures and with smaller figures of the 
Buddha, Dharma and Sangha just above the lintel. 
The kwapa-dya is an image of Aksobhya facing 
north. The first storey has a carved, triple 
window flanked by two small windows. The top 
storey has an elaborately carved and overhanging 
balcony.e. In the courtyard are four tall cai- 
tyas, none of a very great age, a mandala and a 
recess for the sacred fire. 


The sangha of this branch comprises four 
households of Vajracaryas all Phusikhya Gurujus 
of Nhu-Jhwa Baha. Members of this branch sangha 
perform the usual rituals but only in the morn- 
ing. Service lasts for one month at a time and 
is determined by a very complex schedule of 
household service comprising a series of thirty 
nine terms of service. The annual festival of 
the baha is observed on the tenth day of the 
bright half of the month of Mangsir, but at the 
present time consists only of a puja; there is 
no feast following the rituals, because the baha 
no longer has any income. The branch sangha has 
one elder. 


KTMY gives the time of construction of 
this baha as seventeenth oR tury, but cites no 
evidence for this date. There is a Malla 
period copper-plate inscription attached to the 
building; it conveys an invitation to a Samyak 
festival, but the date is illegible. 


C. Jhwa Baha -- Ratnaketu Vihara* [4] 
Tha Hiti Tole 


Jhwa Baha consists of a series of three 
enclosed courtyards running east and west, plus 
another small courtyard just to the north of the 
eastern courtyard. The central courtyard is 
the site of the original Jhwa Baha. Along the 
northern side of the courtyard was the shrine of 
the kwapa-dya and along the southern side is the 
original shrine of the agam-dya where Acaluyegu 
initiaitons are still performed. However, the 
agam-dya is now kept in a small room in the 
western courtyard adjoining the present Jhwa 
Baha. There are two votive caityas in the 
centre of the middle courtyard. 


The western courtyard is the site of the 


present Jhwa Baha, a private branch of Nhu-Jhwa 
Baha. The entrance to the shrine of the kwapa- 
γα along the southern side, is marked by tuo 
stone lions and an archway with oil lamps set 
into it. The carved doorway is surmounted by a 
wooden torana depicting the five transcendent 
Buddhas with Vairocana in the central position, 
The kwapa-dya is an image of Aksobhya facing 
north. The first storey has the usual five-fold 
window flanked by two smaller windows. The 
facade is painted with frescoes depicting the 
five Buddhas and other Buddhist deities. Above 
this is an overhanging veranda faced in rough, 
unpainted wood and supported by carved struts 
depicting the puja-devis. This section is 
clearly a recent addition or renovation and 
comprises living quarters. In the courtyard is 


a single caitya. 


This private branch is supposed to have 
been built by Kusum Deva, and most of his de- 
scendants still live within this compound and 
constitute the ‘sangha’ of this private founda- 
tion. This sangha still performs the usual 
rituals morning and evening in the shrine of the 
kwapa-dya. Service is by households and the 
term of service is an entire year. At the 
present time there is no annual festival, which 
informants say is because it is not an official 
branch. The branch sangha has one elder. The 
baha has no income at the present’ time. 
Little is known about the early history of Jhwa 
Baha other than the oral tradition, and there 
are no inscription or images of great antiquity 
in the complex. The earliest reference to the 
baha comes from two manuscripts whose colophons 
speak of Jhwara Bahara in Syyarnapranali. They 
are dated N.S.773 and 776. The earliest ref- 
erence to the Sanskrit name comes from 8 manu- 
script dated N.S.888 which was written by one 
Sakyamuni_ who lived in Ratnake iu Mahavihara in 
Suvarnaprani (sic) Mahanagara. Oral tradition 
says that one Lalita Vajra, the precptor of 
founder of this baha, grew a tree here which 
bore gems, but when his descendants failed to 
observe the precepts of the Buddha the gems all 
fell to the ground. Others say that he caused 
gems to rain down from the sky. The legend is 
connected with the Sanskrit name of the baha, 


tatnakefu = jewel banner. 


Ὁ. Jotiya Baha -- Triratneketu Vihara [5] 
(Jhwa Baha Dune) Jhwa Baha 


This is a small, modern shrine of brick and 


Diagram of Jhwa Baha Complex 


The present private kwapa-dya shrine of the Nuwakot Guru jus 


Site of the original kwapa-dyashrine which hosed the image 
now enshrined at Nhu Baha [10] 


Site of the original Agam shrine where Acaluyegu initiations 
are still hend for the entire sangha 


Jyotiya Baha, a small private branch 


OO 
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cement standing at the edge of a small courtyard 
just off the eastern section of Jnwa Baha. It 
was built in the nineteenth century, three gene- 
rations ago, by one Jyoti Ratna Vajracarya whose 
descendents now comprise five households. The 
shrine contains three images, Aksobhya, Manjusri 
(worshipped regularly by nearby Hindus as Sara- 
and Ratnasambhava. Several other small 
are set into the wall to the side of the 
and there is a caitya in the centre of 
The members of these five house- 

usual rituals morning and 
The imaye of Aksobhya, facing 


svati), 
images 
shrine 
the courtyard. 
holds perform the 
evening by turn. 


east, is considered to be the kwapa-dya. There 
is mo annual festival. Though the present 


shrine was built in the last century, informants 
say that the caitya and the images themselves 
are much older, perhaps the remains of an earl- 
ier foundation. The baha has no income. 


Makhah Bahe -- 
[42] 


Ratnakirti Mahavihara* 
MakhaM Tole 2 


Makhan Baha is situated in an _ enclosed 
courtyard just off the Makhan Tole road. All 
the buildings in the courtyard, except the 
shrine of the kwapa-dya, appear rather recent. 
The entrance to the shrine is marked by a pair 
of stone lions and an archway with oil lamps set 
into it. The shrine on the ground floor has a 
carved doorway flanked by images of Sariputra 
and Maudgalyayana and surmounted by a _ torana 
showing only the figure of Oharmadhatu Vagisvara 
flanked by two devotees with yak tail fans. The 
kwapa-dya is an image of Aksobhya facing east. 
The first storey has the usual five-fold window 
flanked by two smaller windows. The facade has 
been plastered and has frescoes of the five 
and AvalokiteSvara plus 

Above this are two more 
of ordinary living quarters, evidently 
The first of these 
storeys has an overhanging balcony surrounded by 
plain lattice windows. The corrugated iron roof 
is surmounted by a single gajura. In the court- 
yard are one ‘Asoka! caitya and nine other 
votive caityas, none of any great antiquity. 


transcendent Buddhas 

other Buddhist deities. 
storeys 
of fairly recent origin. 


The sangha of Makhan Baha consists of forty 

households of Vajracaryas and two of Sa- 
total membership of one hundred 
Sakyas. The 


three 
kyas with a 
twenty five Vajracaryas and seven 
rituals are performed morning and evening 
The term 


daily 
by the members of the sangha in turn. 


of service is one month and passes through the 
households in turn. Within each household, 
however, service passes from eldest to youngest, 
Both Sarechuyegu and Acaluyegu initiations are 
performed here for the sons of the members of 
the sangha. The lineage deity of the sangha is 


Vajrayogini' at Sankhu. The sangha is 
governed by a group of five elders. Though the 


annual festival, which used to be held on the 
eleventh day of the bright half of the month of 


Magh, is ΠΟ longer held, the sangha has several 
other guthis which are still functioning. 
Seventeen of the households belong to a Nasa 
Guthi. There is another guthi known 85 the 


Eighty Four GUthi, so called because at the 
annual meeting of this githi it is the custom 
for the one whose turn it is to conduct the 
festival to feed the entire sangha, and for this 
feast he has to prepare eighty four different 


dishes of food. There is also a gothi whose 
duty it is to perform pujas at the following 
Places: Palanchok Bhagavati, Kal Bhairava (at 


Hanuman Dhoka), Sobha Bhagavati, Akas Bhairava, 
and the shrine of Santipur at Swayambhu. 


The earliest reference to this baha is 
found in an inscription at SwayambhU commemorat- 


ing the setting up of acaitya in the year 
N.S.694. The priest who performed the consecra- 


tion ceremonies was "Va jpacarya Bhiksu Sri’ Daka- 
simha of Makhan Bahara’. The oldest inscrip- 
tion in the courtyard is dated N.S.792 and com- 
memorates " e setting up of the stone lions in 
that year. The Sanskrit name of the baha is 
confirmed by a reference, to the monastery in a 
manuscript dated N.S.619. Ratna Kaji Vajraca- 
rya refers to an oral tradition preserved by the 
sangha that the baha was Egunded by the great 
preceptor Santikar Acarya. However, this bit 
of folklore is based on a misunderstanding. The 
Vajracaryas of Makhan Baha have the right ano 
duty to enter the sacred shrine of Santipur ance 
a month to perform the monthly rituals there and 
to go into the shrine to perform special rituals 
especially in times of drought. They also have 


in their possession ἃ book containing the 
Tituals for this naga sadhana. This book has 


been handed down from generation to generation, 
supposedly from the time of Sd&antikar Acarya 
himself. Some at Makhan Baha say that since 
they have this book and since they alone have 
the right to perform these rituals in Santipur, 
their b&ha must have been founded by Santikar 
Acarya himself. However, informants at Musum 
Baha [89] say that the book and the rights whict: 
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accompany it once belonged to the sangha of 
Musum Baha. It was lost to Musum Baha when the 
book and all the rights went with a daughter, 


the sole heir of the Vajracarya who held those’ 


rights, as part of her dowry when she married a 
man from Makhan Baha. The Thakali of Makhaf 
Baha has confirmed that indeed the book did come 
from Musui Baha and he says that this took place 
in the time of King Laksminarasimha Malla 
(c.N.S.737-761). Laksminarasimha was the father 
of Pratap Malla. It certainly seems that by the 
time of Pratap Malla it was the Vajracaryas of 
Makhan Baha who had the right to enter the 
shrine. A painting of Pratap Malla's entrance 
to bring rain notes in the accompanying explana- 
tion that he took with him one Bare from Swaya- 
mbhu 8η6 one Vajracarya (qutubhara) from Makhan 
Baha. 


A. Tun Chef’ Baha -- Tutaksam Vihara [53] 
Makhat Galli 


This branch baha is located in an entirely 
closed courtyard in Makhah Galli just off of New 
Road Extension. The present shrine consists of 
four storeys, the upper two of which are ordina- 
ry living quarters and probably of fairly recent 
origin. The entrance to the shrine is marked by 
two stone lions and the carved doorway 15 sur- 
mounted by a wooden torana showing Vajrasattva 
flanked by two attendants with yak tail fans. 
The kwapa-dya is a standing Buddha showing the 
viSvavyakarana mudra facing north. The first 
storey has a triple window flanked by two small 
windows. The facade has been plastered and 
there are fading frescoes of the Buddha, Avalo- 
kiteSvara and other deities. The balcony of the 
second story is supported by four seventeenth 
century struts. In the courtyard are five cai- 
tyas, an image of Ganesh, one of Padmapani Loke- 
Svara, and a well (hence the Newari name Tun 
Chef = ‘Well House'). 


Though this is considered to be a branch of 
Makhan Baha there are at present no Bare living 
within, the compound. All the present residents 
are Udaya. The daily rituals are performed each 
day by the current dya-pala of Makhan Baha. The 
annual festival of this branch, which used to be 
held on aksaya tpitiya, is no longer held. 


Nothing is known about the history of this 
branch baha, but the terminus a quo is the 
seventeenth century because of the dated struts 
and one inscription dated N.S.795. Presumably 


the site was once inhabited by Bare from Makhaty 
Baha, but it may have been built by Udadya who 
then called Bare from Makhan Baha to act as dya- 
palas in the shrine of the kwapa-dya. 


7. tum Baha -- Bhaskara Deva Samskarita Sri 
KeSavacandra Krta Paravata Mahavihadra* [44] 
Itum Baha Tole 


Itum Baha is one of the largest and oldest 
of the baha complexes in the city of Kathmandu, 
A little west of Kilagal Tole one enters a 
Narrow passageway which comes out into the sout- 
hern end of a large, rectangular courtyard 
running north-south and surrounded on three 
sides by residential buildings. Off the western 
part of the courtyard are three subsidiary baha 
courtyards. The entire complex makes up Ttum 
Baha, but Itufh Baha proper is the second sub- 
sidiary courtyard. Over the entryway to this 
courtyard is an exquisitely carved wooden torana 
depicting the Buddha overcoming the Maras. 
Though the torana is undated it is surely six- 
teenth century or earlier. Passing through 
the doorway one comes into the main bah@ com- 
Plex. Though the buildings are in a sad state 
of disrepair the baha has retained the original 
architecture of a continuous two storeyed build- 
ing with open halls on the ground floor and 
carved windows above. The baha shrine is oppo- 
site the entrance and is marked by a pair of 
metal lions and a pair of stone lions flanked by 
large temple bells. Qver the step leading into 
the shrine is an arch of oil lamps. The doorway 
of the shrine is surmounted by a torama depict- 
ing a four-faced, six-armed tantric deity. The 
two main hands hold the bell and the vajra in 
the vajra humkdra mudré. The other two right 
hands hold the sword and the wheel. The upper 
left hand symbol is damaged and unidentifiable; 
the lower hand holds the mirror. A four-faced, 
six-handed deity with these hand pastures does 
not fit any of the descriptions of the Sadhana 
818 or Nispappayogavali. Local informants have 
identified the figure as Maéhapratisara, one of 
the five Pafcaraksa deities. However these 
deities are all female and this figure is clear- 
ly male. On either side of the shrine doorway 
three prayer wheels are set into the facade of 
the shrine. The kwapa-dya is an image of Akso- 
bhya facing east. The simple tile roof of the 
shrine is supported by elaborate carved struts 
depicting tantric deities and adorned with five 
gajura. In the centre of the courtyard is an 
enshrined caitya and to the east of this a 
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stylised caitya with four large Buddha figures 
which may well be eleventh or twelfth century. 
The most exquisite pieces in the courtyard are 
three carved wooden struts supporting the roof 
of the main entryway. These are similar to the 
yaksini struts which can be seen at the small 
Narayana temple at Thaya Madu Tole, at Yatkha 
Baha, at Uku Baha in Patan and at the great 
temple complex in Panauti. They can probably be 
dated to the thirteenth century or earlier. 


Itum Baha has a large sangha comprising 
about one hundred Vajracaryas and four hundred 
Sakyas. There are nine lineages of Sakyas and 
two of Vajracaryas. According to the cral tra- 
dition of the sangha all the Sakyas are de- 
scended from a common ancestor (some say KeSava- 
candra himself). This common ancestor had two 
sons. One of these sons had few descendants and 
all of his descendants now make up one lineage 
called the wa sangha. The other son had many 
descendants who now make up another group called 
the dakgin sangha which has eight lineages. In 
addition to this there are two lineages of Vajr- 
acaryas. (It would seem that the Vajracryas 
have another origin, though their lineage deity 
is the same as that of the Sakyas.) The qov- 
erning board of eleven who supervise the life of 
the sangha is composed of the elder of the wa 
sangha lineage, the eight elders of the eight 
lineages making up the daksin sangha and the two 
eldest of each of the two lineages of Vajraca- 
Tyas. The post of head of each of the Sakya 
lineages passes down the line of brothers, and 
after the death of the last brother through the 
next generation of sons of these brothers, from 
the sons of the eldest brother through those of 
the youngest brother. (This is the same system 
which Jang Bahadur Rana used for the succession 
of the Rana prime ministers.) The post of head 
of the two Vajracarya lineages, however, passes 
directly to the eldest son of the deceased in- 
cumbent. In an arrangement unique to these 
sanghas which are a mixed group of Sakyas and 
Vajracaryas, the two posts of chief elder (Tha- 
yapa) and CakreSvara are always held by the 
eldets of the two lineages of Vajracaryas. In 
all other bahas with a mixed sangha the post of 
chief elder (Thaypa) is held by the eldest ini- 
tiated member irrespective of whether he is a 
Sakya or Vajracarya. The post of CakreSvara is 
always held by a Vajracarya. 


The daily rituals performed at Itum Baha 
are fuller than those performed at most bahas 


today. However, even here things have been 
considerably simplified. At dawn the ceremony 
of awakening the deity is performed, at about 
nine in the morning the usual nitya puja, at 
about two thirty in the afternoon ἃ standard 
Paficopacara puja and in the evening the arati, 
Formerly the term of service in the shrine was 
eight days, and terms of service alternated 
between the Sakya and Vajracarya lineages. How- 
ever, at the present time the daily rituals are 
always performed by the CakreSvara who acts in 
the name of the man who is supposed to be per- 
forming the service. For this service he is 
paid a stipend by those whose place he 15 tak- 
ing. He performs rituals only in the shrine of 
the kwapa-dya in the main complex, but once each 
day must circumambulate the entire complex ring- 
ing the bell (to summon worshippers) and car- 
Tying the key of the kwapa-dya shrine. 


The annual festival of the baha is cele- 
brated from the eighth to the twelfth days of 
the dark half of the month of Caitra.: On the 
tenth day of the fortnight, all the members of 
the sangha who wish to enter the shrine of the 
agam deity must begin a fast. On the eleventh 
day the eleven elders of the sangha perform an 
elaborate homa sacrifice. Another annual festi- 
val is kept on the fifth day of the bright half 
of the month of Phalgun when the founder of the 
baha, Kesavacandra, is commemorated, At the 
time of GuAla the PrajNaparamita is recited and 
for this all the Vajracaryas of Kathmandu are 
invited. After the recitation there is a feast 
for all those invited. During this same month 
the treasures of the sangha are put on display 
on the seventh day of the dark half of the 
month. Itum Baha certainly had one of the most 
impressive collections of Buddhist treasures: 
books, images, and a long painted banner por- 
traying the history of the baha. However, fewer 
and fewer items are put up for display each 
year. Informants say that this is because of 
the fear of theft, out it is clear that many 
items have disappeared. In fact, in 1983 the 
image of the agam deity was stolen from the agan 
shrine. 


Tradition also says that there is some con- 
nection between this baha and the annual festi- 
val of Bunga Dya in Patan-Bungamati. According 
to informants at Itum Baha the pan jus of Bunga- 
mati must come to Itum Baha before the Bathing 
Ceremony of Bumga-dya in order to draw water 
from the well at Ituin Baha which they must then 


use for the bathing ceremonies. 


Both Barechuyegu and Acaluyegu initiations 
are performed here for the sons of the members 
of the samgha. However initiations are usually 
held only every twelve years, the last having 
been held in 1973 when about one hundred boys 
were initiated. Customs regarding initiations 
at Itum Baha show two curious aspects. Accord- 
ing to custom a child must be at least nine 
months old when he receives the Barechuyequ, but 
a child who is only seven months old may be 
initiated because it is permitted to count the 
last two months in the womb. Secondly if one 
marries a girl from within the sangha, no matter 
how distantly related, the marriage is consi- 
dered to be irregular and the sons of such a 
union cannot be given the Barechuyegu. (This is 
true in the case of almost all baha safighas.) 
If a Sakya member of the sangha marries ἃ girl 
from a bahi, his son may be initiated but cannot 
serve as head of the lineage or as an elder of 
the sangha. However, if this son in turn mar- 
ries a girl from a baha, his son (the grandson 
of the man who married a bahi girl) regains the 
full rights of the sangha. This curious custom 
confirms the general impression that members of 
a bahi safgha are considered (at least by the 
Acarya GUthi) to be inferior to members of 8 
baha. In the case of Itum Baha the special 
regulation allowing the descendants of such a 
marriage to regain their rights seems to have 
been necessary because of the close relationship 
between Syangu Bahi [94] at Swayambhu (quod 
vide) and Itum Baha which resulted in frequent 
cases of marriage exchanges between these two 


sanghas. 


The lineage deity of the sangha is the en- 
shrined caitya at Vajrayogini, Sankhu. At the 
present time the annual puja to this deity is 
performed in Kayagu Nani, the large quadrangle 
outside the shrine proper. Many have forgotten 
who the lineage deity is and say it has always 
been at Kayagu Nani, but some members of the 
sangha have kept the memory of the identity 
alive by going to Sankhu at least occasionally 
to perform the annual puja. Again, some identi- 
fied the deity as Va jrayogini herself, but 
others say it is the caitya, and the dya-palas 
at Vajrayogini say that all lineage deity pujas 
are done to the caitya, never to Vajrayogini. 
At one time this baha had a considerable income 
from over three hundred sixty ropanis of land, 
but most of this has been lost, leaving only 
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about twelve ropanis at the present time. 


For the history of Itum ®aha we have 
perhaps more historical evidence than for any of 
the bahas of the Acarya Githi, but even this 
data gives us only a few tantalizing glimpses 
with no possibility of filling out the picture. 
This is the only baha of the Acarya Guthi whose 
Sanskrit mame has preserved the name of the 
founder. The name indicates that the Paravata 
Mahavihara was built by one KeSavacandra and 
consecrated (or founded) by one Bhaskara Deva. 
Wright's chronicle gives a legend recounting the 
foundation of this baha. In the reign of one 
Harideva there was in Kantipur a Thakuri by the 
name of S8haskara Malla who had a son called 
"Kesachandra'. This young man was a minor when 
his father died, and with no firm hand to quide 
him, he took to evil ways, spending much of his 
time gambling. Having lost everything because of 
his gambling, he went to Pasupati and begged 
food from the 'Kritamuka Bhairava' there. He 
was given a meal but the rice was rotten and 
full of maggots. Begging some more rice he 
mixed this with the rotten rice and spread it 
all out to dry in the sun. While he was sleep- 
ing pigeons came and ate the rice. They were 
told by the Bhairava to leave something in re- 
turn for this, and they left behind golden dung. 
As a result of this 'Kesachandra' became a rich 
man and married the daughter of King Harideva. 
His own son died in his youth, and after per- 
forming the son's funeral rites Kesachandra 
decided to build avihara in which he then 
placed an image of the Buddha and left an endow- 
ment to feed pigeons. He named this Paravata 
(Pigeon) Mahavihara, because all of his wealth 
had been derived from the pigeons. Later he 
retired to Ehis vihara and lived as a devotee of 
the Buddha. It is very difficult to ascertain 
what elements of historical truth this legend 
gives us. Starting from the date of N.S.111 
which the chronicle gives for the great-grand- 
father of Harideva and adding to this the years 
of reign attributed to Harideva's father and 
grand-father, we come to the conclusion that 
Harideva would have been ruling about A.D.1088. 
There was no king by that name at this time as 
far as we know, and this whole line of kings is 
clearly misplaced in the chronicle or a fabrica- 
tion. It is very tempting to identify this man 
with the Bhaskaradeva who we know was ruling at 
least from A.D.1045 to 1047, but there is no 
evidence to support this identification; and the 
chronicle does not even make this Bhaskaradeva a 
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king. 


There is a reference in the Gopalarajava- 

mSavali to Itum Baha under the date of N.5.361, 
where it is referred to as the 'fort of Yatum 
Bahara_ in Yambu [the southern part of Kathma- 
ndu). The first contemporary dated reference 
to Itum Baha comes from the colophon a 8 manu- 
script dated N.S.478 which gives the full San- 
skrit title for the baha when referring to one 
'Sakyabhiksu Buddhacarya §ri Rajabrahma’ who 
lives in ‘Sri Bhaskaradeva Samskarita Sri_Kesa- 
vacandra Krita Mahavihara in Koligrama'. In 
N.S.502 the wife of the powerful feudatory Mada- 
narama of Banepa, Jaitralaksmi, donated an image 
of Aryatara and had it installed in ‘'Paravata 
Mahavihara'. The image of Tara and the inscrip- 
tion are still in place in Tara Nani. The 
inscription further mentions that Madanarama 
himself donated an image of Dipatkara to ἃ 
baha; this image is also still at the baha. 
A palmleaf land deed of N.5.612 was executed by 
one 'Bhiksu Sri Haku ju of Sri Sri Bhaskaradeva 
Samskagita Sri KeSavacandrakrta Paravata Mahavi- 
hara', A document dated N.S.682 and issued 
from Ko Baha in Patan invites the deity and the 
sangha of Sri Bhaskaradeva Samskarita Sri Para- 
vata Mahavihara to a samyak ceremony and feast 
in Ko Baha. The invitation is extended to Sa- 
kyamuni Buddha and his followers: the head of 
the sangha (sthavira) and the entire sangha 
including upasakas, Vajracaryas, Bhiksus, Srama- 
neras and Cailakas. 


In N.S.714 one Sakyabhiksu Sri Gudocandra 
set up a giithi for the regular observance of the 
samyak ceremony at Itum Baha. He had a new 
image of Dipahkara made. He had copies of the 
Pra jhaéparamita .and the Gunakarandavyuha made in 
golden letters to be recited at the time of the 
samyak. He donated a golden Oharmadhatu Caitya 
and all the vessels needed for the pujas per- 
formed at the time of the samyak. He made 
arrangements for a park area where the ceremony 
would be held in perpetuity. He donated a large 
amount of agrigultural land to ensure the perpe- 
tual observance of this samyak ('as long 85 the 
sun and moon shall shine’). The king of Kathma- 
ndu, Sivasimha Malla, was present at the inaugu- 
Tal ceremonies of the guthi when the first sa- 
myak was held. The sun, however, set with the 
coming of the king of Gorkha. As a result of the 
blockade which Prithwinarayan Shah inflicted on 
the Valley and the economic hardships following 
on his conquest, the samyak was discontinued. 


Finally, when the king inquired why the ceremony 
was no longer held it was decided to hola ς 
joint samyak every twelve years at Bhuikhel 
using the funds from the guthis of three such 
ceremonies that had been regularly held in Ka- 
thmandu. 


It is well known that Pratap Malla had a 
famous Vajracarya guru by the name of Jamana 
Gubhaju who initiated him into the Buddhist 
tantras. According to Wright's chronicle Jamana 
Gubha ju advised his disciple the king to repair 
the famous Itum Baha built by . 'KeSachandra', 
That there was a renovation of Itum Baha at this 
time is confirmed by two inscriptions. The 
first states that in the year N.S.783 a great 
ceremony was held on the occason of donations. 
(What was donated is not clear from the inscrip- 
tion.) The officiating priest at this ceremony 
was one Vajracarya Sri Vyakhasima Deva of Taru- 
mula Mahavihara. The second inscription is 
dated N.S.788 and records repairs made to the 
Vajradhatu Caitya in front of the shrine of 
Aksobhya. Both inscriptions mention the current 
head of the "sangha {thabira') Vajracarya Sri 
Buddha. In N.S. 632 a number of Sakyabhiksus 
donated money to set up an image of ‘'Ratnamuni 
Aksobhya’. The image was consecrated by a Va- 
jracagya from Makhan Baha and one from Sikamu 
Baha. KTMV reports, that Itum Baha was last 
renovated in A.0.1862. 


There is another very curious legend at- 
tached to this baha and its foundation, the 
legend of Guru Mapa. When KeSavcandra awoke 
from his sleep and found the golden dung left by 
the pigeons he also found there a demon by the 
name of Guru Mapad. At first he was afraid of 
the demon but won him over by calling him 
‘uncle’ and enlisted his help to carry the gold 
home. As a reward he gave the demon the right 
to consume the bodies of dead children. When it 
became generally known that Guru Mapa devoured 
the bodies of dead children, parents began to 
threaten their children when they were exasper- 
ated with them by saying, ‘Let Guru Mapa take 
you.' The demon took them at their word and 
began to devour live children. The people ap- 
pealed to KeSavacandra to do something about 
this, and he made a deal with the demon. Kesa- 
vacandra banished the demon to 8 large open 
field he had recently bought called the Tundi- 
khel and promised that the field would forever 
remain his and no buildings would be built on 
it. He further promised that he would set up ἃ 
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guthi to provide Guru Mapa with a great feast of 
boiled rice and buffalo meat once a yeur. This 
feast is still kept in February of each year 
when the meal of rice and meat is taken to the 
Tundikhel to feed Guru Mapa. Inside Itum Baha, 
in the northeast corner of the shrine is a 
wooden mask of Guru Mapa. At the time of the 
annual showing of the baha treasures in the 
month of Sravan, the main attraction is a long 
banner painting which portrays the history of 
the baha. Much of the banner is taken up with 
the portrayal of this legend. 


Itum Baha has no offical branches in other 
parts of the city, but there are five complexes 
at Itum Baha itself which house the members of 
the sangha and are often referred to as branch 
bahas, though Tone of these have kwapa-dyas as 
such and none of them really have separate 
branch sanghas. In addition to these there is 
one small private branch nearby and another 
large baha which retains a connection to Itum 
Baha, i.e. Yatkha Baha. I treat all of these 
here. 


a. Kayagu Nani -- Asoka Mandapa Vihara [44a] 
Itum Baha 


This is the large rectangular courtyard off 
of which all the other complexes open. There is 
no kwapa-dya as such here, but at the southern 
end of the area is a baha shrine which houses 
the agam deity of the baha in an upper room. 
The ground floor room is empty. Over the 
doorway is a wooden torana depicting Mahavairo- 
cana. 


b, Baku Nani -- Kutum Vihara [440] 
. Itum Baha 


If one enters the Itum Baha complex from 


the south this is the first compound off to the. 


left. This consists of an enclosed courtyard 
with an enshrined caitya in the centre. This 
shrine was renovated in A.D.1853. Nearly all of 
the original buildings of this complex have 
given way to more modern structure. 


c. Tara Nani -- Dharmacakra Vihara [446] 
Itum Baha 


This is the third complex off to the left. 
None of the original buildings of this courtyard 
remain, but in the centre of the courtyard is 
the shrine of Arya Tara. The shrine consists of 


a 5181} cella with a veranda round it and q 
double metal roof crowned by a single finial, 
The image of Tara is the one donated in N.S.502 
by the wife of Madana Rama Vardhana of Banepa, 
Over the doorway of the shrine is a metal torana 
depicting Tara. 


The nitya puja of this image of Tara is 
always performed by the eldest member of the 
Sakya lineages. This man is automatically a 
member of the samyak githi for the twelve year 
samyak festival held at Swayambtu. This githi 
is made of one man each from Itum Baha, Tadhan 
Baha [49] and Lagan [80] Baha, though the work 
of preparation is actually done by an Udaya. At 
the time of the last samyak it was the turn of 
the man from Itum Baha to make the arrangments 
and finance the festival, but all rights and 
duties were handed over to one Jogratna Sindura- 
kar who was subsequently decorated by the King 
for his services. 


ὁ. Sasu Nani -- Sarasvati Mahamanju Vihara 
[446] Itum Bata 


This is the last complex off to the Jeft 
and it houses, right in the centre of the open 
space, a shrine of Mafjusri. The shrine is a 
brick structure with a domed top which was reno- 
vated in A.D.1979. The image here is clearly 
Mafjusri but, as so often happens, it is con- 
fused with Sarasvati; in this case both the 
Newari and the Sanskrit name continue the confu- 
sion. 


e. Dhananju Caitya) -- Dhavala Caitya Vihara 
[44e] Itum Baha 


Just west of the Itum Baha complex along a 
small passageway out of Sasu Nani is another 
nani called Dhananju Caitya or sometimes Duin 
Baha. The compound contains a small enshrined 
Caitya. The name Dui Baha comes from the fact 
that a group of Jyapus, whose sub-caste name is 
Duin, come to this baha at the time of Indra 
Jatra. They bring with them their own image of 
Akasa Bhairava which they set up here and wor- 
ship, staying for the time of the festival in 
the buildings around the courtyard. Though 
there are some Sakyas who live here, most of the 
people living in the compound are also Jyapus. 


A. Tamuga Baha -- Dharmacitta Vihara [40] 3 
Tamuga Galli 
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Tamuga Baha consists of a small plastered 
shrine of the Buddha set aginst a building in a 
narrow courtyard. Qver the doorway to the 
shrine is a metal repousse torana depicting the 
Buddha (Vajrasattva, flanked by the Dharma (Pra- 
jMaparamita) on his right and the Sangha (Sada- 
ksari Lokesvara) on his left. The kwapa-dya is 
an image of Aksobhya facing east. In the court- 
yard are also a caitya, an image of the goddess 
Kumari and a well. 


This is a purely private branch of Itum 
Baha. It has no proper sangha as such, but is 
looked after by the family which founded it and 
who perform ,the usual rituals each morning. 
There is no annual festival and no income. No- 
thing is known about the foundation of this 
baha, but there are two inscriptions on the 
caitya one dated N.S.835 and one dated N.S.B65. 
KJMV indicates that the baha itself was founded 
only in A.D.1936, which may well be correct. 


Β. Yatkha Baha Ἕ-- Bhaskarakirti Vihara [38] 
Yatkha Tole 


This baha consists of a very large ccur- 
tyard surrounded by residential houses with a 
large stupa, reminiscent of the Swayambhu Maha- 
caitya, in the centre. The baha shrine itself, 
which is of recent construction is simply the 
ground floor room of a building opposite the 
entrance. However, the wooden torana over the 
doorway is one of the most unusual of all the 
toranas found in the bahas and probably dates to 
the twelfth century. It consists of a freize 
of seven figures with the Buddha sitting in the 
centre and preaching, with his right hand in the 
abhaya mudra and his left in the meditation 
pose. Behind the seated figures are what ap- 
pears to be a series of rocks, a device often 
used in early iconography to symbolise the Hima- 
layas. The seven figures are surmounted by a 
large Kirtimukha with two makaras in the corners 
below. The makaras face inward, the only 
example of this on a torana. The kwapa-dya in 
the shrine is an image of Aksobhya facing east. 
The storey above the shrine has a finely carved 
five-fold window and the top storey, which has 
living quarters, is covered with a tile roof 
supported by four of the yaksini struts similar 
to those at Itum Baha. 


At the present time this baha has no sangha 
of initiated Bare and is inhabited entirely by 
Udaya, e:cept for one Vajracarya, from tum 
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85ha, who resides at the shrine and acts as the 
dya-pala in the shrine of the kwapa-dya. It 
seems that the annual festival is no longer 
observed and the baha has no income. 


Little is known about the history of this 
baha, but the twelfth century toraga and the 
yaksini struts, plus the enormous stupa in the 
center indicate an ancient foundation. Popular 
legends associate the foundation of this baha 
with the Malla king Bhaskara Malla (A.0.1700- 
1719), but this is entirely too late and the 
attribution seems to come merely from the San- 
skrit name of the baha. Hem Raj Sakya relates 
the foundation of the baha to the Thakuri King 
Bhaskara Deva and says that according to oral 
legends the wife of Bhaskara Deva founded this 
baha with the stipulation that the game of this 
Monastery commemorate her husband. Further- 
more, the image of the Buddha in the kwapa-dya 
shrine is a nineteenth century image, and there 
is a tradition among the people that the origi- 
nal image, wood covered with silver, was stolen 
by the soldiers of Mukunda Sen at the time 
his invasion of the Valley and taken to Palpa. 
Ar, inscription inside of the kwapa-dya shrine 
says that in N.S.826 a guthi was formed for the 
worship of Sakyamuni Buddha. There is an in- 
scription near the main doorway which states 
that the doorway was repaired in N.S,630 by one 
Trailokya. In N.S.859 the main caitya was re- 
paired. In N.S.699 the seat of the Buddha image 
was also repaired. Though informants δὲ Itum 
Baha told me that this baha once belonged to 
Itum Baha and was presumably a branch of that 
main baha, the Udaya who live here and who now 
own the property insist that it has always been 
theirs. 


i. Dhanasimha Saha -- Samantabhadra Vihara 
[37] Yatkha Baha 


This is a purely private shrine located in 
the south east corner of the Yatakha Baha com- 
plex. It is a foundation of the Udaya who live 
here. A latticed doorway on the ground floor 
indicates the entrance to the shrine of the 
kwapa-dya which contains an image of the Buddha 
in dhyana mudra holding in his hands three 
jewels. The image faces north. The daily ri- 
tuals are performed morning and evening by the 
members of the Udaya family who founded this 
shrine. One Dhanasimha Tamrakar whose family 
lived in the Yatakha Baha complex built this 
baha in the middle of the last century. In 
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N.5.983, when he returned from Tibet he donated 
money for a guthi at Swayambhunath, helped to 
repair the large clay image at Buddha Bari [F], 
and set up this bahd. At his expense repairs 
were begun to the Swayambhu Caitya in N.S.963. 
Before the repairs were completed he died and 
his son Harsa Ratna Tamrakar completed the work 
and the consecration ceremonies were performed 
in N.S.987. Though this shrine is counted among 
the bahas of Kathmandu, it has never had a 
sangha of initiated Bare, but is simply " the 
priygte shrine of the Udaya family who founded 
it. 


8. Sawal Baha -- Mantrasiddhi Mahavihara [50] 
: Gucca Tole 


Sawal Baha lies down a small lane off of 
Gucca Tole. The baha complex has retained lit- 
tle of the architecture of a baha, being a 
residential courtyard with the shrine of the 
kwapa-dya on the ground floor of a simple, un- 
adorned residential building of four storeys. 


The only indications that this is a shrine are a: 


pair of small, stone lions in front of the 
ground level entrance to the shrine and a torana 
over the doorway. The torana is of wood and 
shows the five Buddhas with Oharmadhatu Vagisva- 
ra in the centre. This is the only tantric 
figure, , the other four Buddhas are represented 
in their ordinary, non-tantric form. The kwapa- 
dya is an image of Aksobhya facing north. In 
front of the kwapa-dya shrine are two, small 
plastered caityas. The most curious aspect of 
this complex is a shrine on the south side of 
the courtyard. This is the agam chef of the 
Karmacaryas, the Hindu tantric priests of the 
Taleju temple. The temple contains an image of 
Durga and over the doorway is a wooden torana f 
Mahisasuramardini-durga donated in N.5.800. 
No one has been able to explain this curious 
arrangement of a Hindu agam chefi within a baha. 
There is an oral tradition which says that Pra- 
tap Malla, as a favour to his tantric Hindu 
priests, erected-this shrine for them. 


At the present time the sangha of Sawal 
Baha consists of two lineages, now broken down 
to thirty five households comprising one hundred 
thirty five Vajracaryas. The distinction be- 
tween the two lineages is important as one line- 
age constitutes a giithi whose task is the wor- 
ship of Bhadrakali and the other constitutes a 
guthi whose duty is the worship of the Mahankal 
situated on the edge of the Tumdikhel apposite 
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the Military Hospital. Most of the members of 
the sangha no longer live within the baha com- 
plex but are scattered around “Kathmandu. The 
members of the sangha take turns serving in the 
shrine of the baha performing the usual rituals 
morning and evening. Service is for a period of 
eight days only and passes in turn through the 
thirty five households. Both Barechuyegu and 
Acdluyegu initiations are held here for the sons 
of the members of the sangha, but at irregular 
intervals usually about once in eleven years. 


‘The sangha has two annual feasts ome in Kartik 


which is the official festival of the sangha. 
The other is at the time of Ghoda Jatra when the 
members of the sangha cook a meal of .buffalo 
meat and take it to the Bhadrakali temple where 
the feast takes place. Neither of these festi- 
vals, however, are the busa dai¥. This has been 
discontinued. However, they do occasionally 
observe the busa daf festival of the main caitya 
in the courtyard. The sangha has only two 
elders, the eldest initiated member of each of 
the two lineages. The lineage deity of the 
sangha is Aju-Ajima at Khusi Bahi [92]. At the 
time of the annual puja of the lineage deity, 
all the members of the sangha gather for the 
rituals, but they have two separate feasts one 
for each lineage. 


There is a surprising lack of historical 
data on this baha, despite the fact that the 
Vajracaryas of this baha play a very prominent 
Tole in the worship of many of the principal 
deities of Kathmandu: Mahankal, Bhadrakali, 
Seto Matsyendranath (Jana Baha Dya), etc. and 
serve as priests for a very large number of 
Kathmandu families. (Qne man alone has ov 
three hundred Udaya families as his Jajmans.) 
There are no inscriptions within the baha, no 
"Licchavi' caityas (unless the modern, plastered 
caityas conceal older ones); there are no refer- 
ences to this baha in manuscript collections or 
in inscriptions listing various Vajracaryas who 
performed rituals in various parts of the 
Valley. There is one reference to this baha in 
a palmleaf document dated N.S.761 which speaks 
of the Acarya of Khusi Baha and pe Thakali of 
Sawal Baha, one Guruju Hakudeva. The torana 
over the shrine of the kwapa-dya ig dated 
N.S.805 at which time it was repaired. These 
two references constitute the sum of evidence 
for the existence of this baha in the Malla 
period to date. About a hundred years ago, one 
Vajracarya Samantabhadra undertook a renovation 
of this baha. At that time he put up an in- 
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scription which states that the baha was (at 
that time) thirteen hundred years old, but the, 
is mo corroborating evidence far this date. 
At that time the old image of the kwapa-dya, 
which was made of clay and badly decayed, was 
Teplaced with the present image and an image of 
Lokegvara was added. 


There is a tradition that this baha was 
moved from an original site in the eastern part 
of the city of Kathmandu. This tradition may 
well be true as there is a caitya in that place 
to this day which is said to mark the original 
site of the baha, and the area is still known as 
Sawal Baha Tole. The caitya as it stands is a 
modern renovation, the. original parts of which 
are impossible to date. Oral tradition, on the 
other hand, gives a great antiquity to the pre- 
sent site. One Sasvatavajra, a famous tantric 
preceptor who is credited with the establishment 
of both the Bhadrakali temple and the Mahankal 
temple, is said to have been a member of this 
baha. This tradition places him in the Licchavi 
period, though. he may well belong to the late 
Malla period. A few years ago when a new 
building was being constructed within the baha, 
it was discovered that there is a brick pavement 
about two feet below the present level of the 
courtyard. Nothing, however, ,4s known bout the 
date of this earlier pavement. 


Two current customs indicate that there is 
some connection between this baha and Jana Baha 
[45]. First, both sanghas have the same lineage 
deity at Khusi Bahi, the only tuo sahghas to 
have this lineage deity. Secondly, one of the 
Vajracaryas from Sawal Baha always acts 85 the 
priest at Jana Baha for baha functions such as 
the Barechuyegu initiations and for all rituals 
associated with the White Matsyendranath (Jana 
Baha Oya), despite the fact that there are Va- 
jracaryas in the sangha of Jana Baha. 


A. Aju Baha -- Dasabala  Vihara [51] 
Gucca Tole 


Aju Baha stands right on the street in the 
middle of Gucca Tole. Until recently the shrine 
was a brick structure of three storeys surmount- 
ed by a cupola. Except for the carved doorway 
and torana of the shrine plus four carved struts 
supporting the roof it had the appearance of an 
ordinary house. _ The wooden torapa depicted 
Dharmadhatu VagiSvara. The first storey of the 
shrine had one large lattice window flanked by 


two smaller windows. The top storey had three 
openings and the roof was tile. Evidently the 
struts and the torana had been salvaged from an 
earlier structure. This was the state of the 
baha at the time of the survey published in KT y 
and a photo of this shrine can be seen there, 
However, since that time the old building has 
been torn down and the present even plainer 
building has no torana and no cupola. The 
kwapa-dya is an image of Aksgobhya facing north, 
In front of the shrine of the kwapa-dya are two 
plastered caityas. 


According to tradition this branch was 
built by the daughter of a man from Sawal aha 
and it became a branch of Sawal Baha. Later the 
last surviving Vajracarya of this branch died 
without a son and left the property to a cousin 
(son of his maternal uncle) who was a member of 
Takse Baha [15]. Hence it automatically became 
a branch of Takse Bahaé. More recently it has 
been given (or sold) back to people belonging to 
Sawal Baha, so it has again become a branch of 
Sawal Baha. This is a good example of the way 


‘these branch bahas can pass from one baha_ to 


another, or as the people themselves say, be 
‘captured’ by another baha. The daily rituals 
are now performed by the man froin Sawal Baha who 
lives here, but there is no organised sangha as 
suche The annual festival is no longer observed 
and the baha has no income. Nothing else is 
known about the history or founding of this 
baha, and there are no dated inscriptions left. 


B. Jogmuni Baha -- Jagatoddhara Vihara* [104] 
Bhuikhel, Swayambhu 


This is a modern foundation, consecrated in 
1951] by Jogmuni Vajracarya of Sawal Baha. It 
sits in 8 small courtyard in Bhuikhel at the 
foot of the Swayambhu hill. The buildings are 
simple residential style buildings, but there is 
a caitya in the centre of the courtyard, a 
simple, unadorned kwapa-dya shrine and an agam. 
The kwapa-dya is a seated Maitreya 3oddhisattva. 
This baha was established by Jogmuni Vajracarya 
to promote the study of Mahayana Buddhism and 
was envisaged as a school with place for stu- 
dents to live. It was established in 1951, 
immediately after the overthrow of the Rana 
government, and King Tribhuvan graced the inau- 
guration ceremonies. The hope was to establish 
a centre of Buddhist studies teaching Sanskrit, 
Pali, and English up to the middle classes. In 
addition to this the curriculum was to include 
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the study of the ancient scripts of Nepal and 
Buddhist philosophy; and it was hoped that it 
would become a centre for the revival and devel- 
opment of Mahayana Buddhism. Unfortunately, the 
hopes were not realized and after two years 
regular classes ceased. However, it has re- 
mained a centre of study, as many interested in 
Mahayana Buddhism continue to consult Jogmuni 
Vajracarya, and several Mahayana texts trans- 
lated__into Newari have been published from the 
pana. ° 

I treat this foundation here in connection 
with Sawal Baha, but-the only connection to 


Sawal Baha is the fact that it was founded by 8. 


member of that sangha. It is purely a private 
foundation over which the other members of the 
sangha have no rights and in turn have no duties 
toward it. Hence there is no sangha as such and 
no initiations take place here. The foundation 
has no fixed income. 


9. Takse Baha -- Suratasri Mahavihara* [15] 
Asan-Takse Baha 


Takse §aha is situated in a small enclosed 
courtyard just off of Asan Tole. The shrine of 
four storeys is all that is left of the original 
buildings and the brickwork is still in fair 
shape. The entrance to the shrine is marked by 
two stone lions each flanked by large temple 
bells. Over the doorway is a metal torama de- 
picting Mahavairocana. The kwapa-dya is an 
image of Aksobhya facing north. The first 
storey has a finely carved, five-fold window 
flanked by two smaller windows and surmounted by 
a wooden torana also depicting Mahavairocana. 
The projecting balcony of the second storey is 
supported by carved struts. Above the corru- 
gated roof over this balcony is another storey 
with three squat windows. The corrugated roof 
is surmounted by three small gajura. In the 
courtyard are an 'Asoka' caitya covered by a 
metal canopy, and three other votive caityas 
Inside the shrine are several images of LokeSva- 
ra and one of Prajmaparamita. 


The sangha at the present time consists of 
twenty two families of Vajracaryas comprising 
one hundred twenty eight members. The daily 
rituals are performed by the members of the 
sangha by turn. The term of service is one lunar 
fortnight and passes through the roster of the 
initiated from eldest to youngest. They used to 
perform rituals three times during the day, but 


now perform only the morning nitya puja and the 
evening arati. The annual festival of the baha 
used to be an elaborate celebration lasting “for 
thirteen days during which each household useg 
to perform an elaborate puja. At the present 
time the festival is observed very modestly on 
Aksaya Tritiya in the month of BaiSakh. The 
governing body of the sangha consists of five 
elders; and both Barechuyegu and Acaluyegu ini- 
tiations are performed here for the sons of the 
members of the sangha. THs lineage deity is 
Guhyesvari at Pasupatinath. At the present 
time the baha has no income. 


There is a very close connection between 
this baha and Mu Baha [46] affirmed by their 
common lineage deity Guhyesvari and their joint 
responsibility for the continuance of the wor- 
ship of the MG Baha Kumari. 


The most famous member of this sangha was 
one Suratavajra, a famous tantric who it is said 
spent a part of his life in Tibet where he 
defeated the Dalai Lama in debate and practised 
the sadhana of Nairatma in a cave near Lhasa. 
Traders to Lhasa confirm that the cave still 
exists, and informants say that until recently 
many Tibetans used to visit Takse Baha where 
they came to worship their guru. This Surata- 
vajra lived in the time of Yaksa Malla, a _ fact 
confirmed by a manuscript in Bhaktapur whicr 
records that his son Jivavajra was called to 
Bhaktapur in N.S.611 where pe settled down in a 
baha near the darbar square. Some claim that 
Suratavajra was the founder of Takse Baha. This 
would of course give a very late date for its 
foundation, and informants say that the founder 
of the baha was much earlier. Some say that the 
baha was fourided by another man and originally 
had another Sanskrit name. The name was changed 
after Suratavajra to commemorate him because he 
renovated the baha and renewed the spiritual 
life of the community. Others say that the 
founder was an earlier Suratavajra. A hint of 
this earlier Suratavajra is found in the tradi- 
tions of the baha and in one manuscript refer- 
ence. The agam deity of this monastery is Heva- 
jra-Nairatma, and the Vajracaryas of this baha 
have always been known as adepts and teachers of 
the Hevajra Tantra. The founder of the baha is 
said to have written a commentary on the Hevajra 
Tantra. There is in the National Archives a 
copy of a commentary on the Hevajra Sadhana of 
Saroruhg-pada written by one Pandit Acadrya Sura- 
tapada. Unfortunately this manuscript is not 
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dated. It is written in Newari characters on 
Nepali paper and hence this copy of the text is 
not earlier than the Malla period. Furthermore 
there is no information on when this commentary 
was written and who this Suratapada was. One 
wonders whether he was ever in Nepal at all or 
was an Indian pandit. 


Therefore the earliest dated reference we 
have to Takse Baha is the manuscript reference 
of N.S.611. An inscription at Takse Baha re- 
cords the donation of a gajura in N.S.760. A 
Manuscript of the Sri Rudrayamalatantra from 
Dolakha dated N.S.775 was copied in that year by 
one Vajracarya Munindra of Surata Sri Mahavihara 
in Asan Tole in Kantipur. Another inscriptiun 
records that in N.S.840 land and a house for the 
agam deity were donated. 


A. Oagu Baha -- Rangabhuvana Vihara [18] 
Bhotahiti 


Dagu Baha is a small courtyard just off 
Bhotahiti and all that remains is the shrine on 
the ground floor of an ordinary dwelling. Even 
this has been recently renovated by plastering 
the brickwork with cement. The building is now 
of three storeys with living quarters on the two 
upper storeys. The entrance to the shrine is 
marked by two stone lions and the carved doorway 
is surmounted by a wooden torama showing Maha- 
aksobhya. The kwapa-dya is an image of Akso- 
bhya facing north. In the courtyard are six 


votive caityas. 


The sangha of this branch baha now consists 
of only one Vajracarya family of Takse Baha, a 
father and his son who are the only members and 
have all the rights and duties of the sangha. 
They perform the usual rituals each morning and 
observe the annua] festival of the baha at the 
time of Sithi Nakha. 


The earliest date available for this baha 
is N.S.804, the date of the erection of one of 
the votive caityas in the courtyard. The foun- 
dation is probably much older than this. At the 
present time most of the people living in the 
courtyard are Udaya. 


B. Tekan B8h3 -- Bodhiprasthana Vihdra [19] 
Ko Naya Tole (Kamalaksi)} 


This baha is situated in a small courtyard 
behind the row of houses off the main street in 


Kamalaksi. The entire complex is in a sad state 
of disrepair with the baha shrine wedged in the 
south west corner. The carved doorway of the 
shrine is surmounted by a wooden torana showing 
Dharmadhatu VagiSvara. The kwapa-dya was an 
image of Amoghapasa Lokesvara but has now disap- 
peared. The first storey has a finely carveg 
triple window and above that is a carved, over- 
hanging balcony with living quarters. In front 
of the shrine is a single votive caitya. 


According to informants this was originally 
a branch of Takse Baha, later taken over by 
Udaya. Finally the Udaya had only daughters, 
and after the last of the original families died 
it was abandoned. The image of the kwapa-dya 
has disappeared and the daily rituals are no 
longer performed. KITMV gives the date 1651 
(N.5.771) as tte date of the construction Bf 
this baha, but gives no basis for the date, 
At the present time there are no inscriptions in 
the courtyard. 
Ὁ. Kwathu Baha -- ASokavrksa Vihara [14] 
Asan Tole 


Nothing is left of this former branch of 
Takse Baha but two images and a-caitya inside of 
a small storeroom, full of baskets, behind the 
shops facing the main road. Evidently the 
buildings of the baha fell into complete ruin, 
perhaps as a result of the 1934 earthquake, and 
the resident Vajracaryas abandoned the place. 
The two images remaining are of Amitabha (evi- 
dently the kwapa-dya salvaged from the ruins of 
the shrine) and an image of LokeSvara. No requ- 
lar rituals are performed now by anyone, and the 
site is abandoned for all practical purposes. 
KTMV gives the time of foundation of this branch 
as sixteenth century, but gives no basis for 
this; at the present tage there are no inscrip- 
tions left at the site. 


10. Mu Baha -- Mulasri Mahavihara* [48] 
Wotu Tole 


Mu Baha is located ‘in an enclosed courtyard 
in Wotu Tole surrounded by residential build- 
ings. The present shrine is a fairly recent 
Teconstruction using old materials: the door- 
way, torana, the five-fold window and small 
single windows. The entrance to the. shrine is 
marked by a pair of stone lions and the carved 
doorway is surmounted by a torama showing Nama- 
sangiti. The kwapa-dya is am image of Aksobhya 
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facing north. The first storey has the usual 
five-fold window flanked by two small windows, 
the second storey has three large, finely carved 
windows and above this is an overhanging half- 
roof. The top storey has three large openings 
and the whole is covered by a corrugated iron 
roof. This top storey is evidently a later 
addition. In the courtyard are an "AZoka! cai- 
tya and one small, votive caitya. 


The sangha, consisting of four lineages, 
now has a total of fifteen families with one 
hundred twenty initiated Vajracaryas. The daily 
rituals are performed morning and evening by the 
members of the sangha in turn. The term of 
service is seven days and passes through the 
roster of the initiated from eldest to youngest. 
Unlike most bahas today one may not get 8 sub- 
stitute but must take his turn when it comes 
round. The annual festival is no longer held 
because of a lack of resources. There is a 
feast for the entire sangha only after initia- 
tion ceremonies or when someone undertakes to 
finance the feast. The only time a homa ritual 
is performed any more is when the shrine has 
been desecrated by a dog, some other unclean 
animal or someone who has not received the Bare- 
chuyegue. The governing body of the baha con- 
sists of five elders. Both Barechuyegu and 
Acaluyegu initiations are performed here for the 
sons of the members, but only every four or five 
years, when there are enough candidates to share 
the expenses. The lineage deity of the sangha 
is GuhyeSvari at Pasupatinath. At the present 
time the baha has no income. 


One of the most important features of the 
life of the sangha of this baha is the institu- 
tion of the MG Baha Kumari. For the Vajracaryas 
of Kathmandu the worship of this Kumari is far 
more important than that of the Royal Kumari. 
She provides the most perfect representation of 
the female tantric deity Va jradevi. They say 
that her superior status is confirmed by the 
fact that should the Royal Kumari fall sick, her 
priests must send offerings to the Mu Baha Kuma- 
Ti instead of the Royal Kumari. Her importance 
to the Vajracarya community is evident from the 
fact that for whoever wishes to perform a Vajra- 
yana ceremony which includes the worship of the 
living goddess, the first choice is always the 
ΝῺ Bah Kumari. However, the custom is in 
danger of dying out altogether. When the last 
Kumari ‘retired’ in 1972 no family was willing 
to offer their daughter to take her place. By 
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1984 a replacement still had not been found. 
The reason for this appears to be twofold. If 
one's daughter takes up this office irksome 
restrictions are placed on her whole family. 
Secondly, the financial rewards today are slim; 
in fact the whole business may well cost the 
girl's family considerable money. Fewer people 
are performing rituals which include the worship 
of the Kumari, and offerings in these days of 
inflation remain what they have been for centu- 
ries. 


The oral tradition at MU Band says that 
this foundation was first located near Pasupati- 
nath at a place called Pim Baha. The institu- 
tion of the Kumari is associated with the legend 
of their move to the city of Kathmandu. They 
say that the members of the sangha were instruc- 
ted by their lineage deity (Guhyegvari) to move 
the baha to Kathmandu and to introduce there the 
worship of the Buddhist female principle incar- 
nate in a living goddess. 


The customs associated with the selection 
aod worship of this Kumari reveal a close con- 
nection between the sanghas of Mu Baha and Takse 
Baha [45]. Both of these safghas have Gihesvari 
as their lineage deity, imdicating a common 
origin, and both of them have the unique custom 
of performing the khagga jatra on the eleventh 
rather than the tenth day of Dasain. Further- 
more when a new Kumari is selected the candidate 
is usually taken from the daughters of the 
sangha of Mu Baha. If there is no suitable girl 
there, she may be taken from the daughters of 
the members of Tadham Baha [49] or Asan Baha 
{17] (both Sakya b&ahas), and if there is no 
suitable girl there then from the daughters of 
Takse Baha. The members of the sangha of Takse 
Baha have a paramount role to play: 


Though the living Kumari resides at Mubaha 
and is  ..ten selected from its membership, 
the chakreswor . . . and five other elders of 
Tashibaha [Takse Baha] act as the selection 
committee. The candidates, after initial 
pre-selection by Mtibaha members in accordance 
with the usual physical criteria, are brought 
to the official Kumari agama located on the 
first floor directly over the baha entrance. 
The Chakreswor puts small rolls of paper ina 
ritual bowl (patra) and his wife then gives 
one to each candidate. The girl who takes 
the piece with a thunderbolt (vajra) drawn on 
it becomes the next Kumari--the living mani- 
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festation of Vajradevi. The girl selected is 
then placed beside the old Kumari on her 
throne or seat (asana) and the Chakresuor 
transfers the various items of jewelry and 
other insignia from one to another. He makes 
offerings of nuts to the old Kumari, then 
after she has left the seat he does likewise 
to the new one. Though associated rituals 
are performed, the girl is believed to have 
become Kumari at the moment the lottery 
result is made known. 


As menmtioned above the oral tradition of 
this sangha states that this foundation first 
existed near Pasupatinath at a place called Pim 
Baha or Sarvasiddhi Mahavihara. That there was 
such a foundation somewhere near Pasupatinath is 
a commgn tradition in the legends of the 
Valley. This safhgha can be traced to that 
foundation is, according to informants, con- 
firmed by two bits of evidence. First 156. the 
fact that their lineage deity is GuhyeSvari. 
Secondly there are a number of old manuscripts 
which refer to the members of this sahgha as the 
'pitt-baha acaryas of MUlaéri Mahavihara in Wotu 
Tole.' Unfortunately there are no early con- 
firmed dates for this baha or its safgha. The 
earliest date to come to light so far is that om 
an inscription dated N.S.764 which refegs to a 
Tuladdhar from the area of ‘Mura Vihara'. 


11. Te Baha -- Raja Kirti MaNavinara* [25] 
Sivadeva Samskarita Sri Tedo 
Mahavihara* 
Bandhudatta Baha -- Bandhudatta Vihara 
[24] Te Bahal 


Te Baha is a large open space just west of 
the RNAC building off of New Road. It 15. sur- 
rounded by residential buildings and contains 
several shrines. Several published lists of the 
ahas give the Sanskrit name of this foundation 
as Pracandavira Mahavihar, but the inscriptional 
evidence | and references in manuscripts speak 
only of Sri Tedo Viha’ra (the older Newari name) 
and Raja Kirti Mahavihdra. There are actually 
two baha shrines within this complex. The main 
one, and the one which houses the kwapa-dya of 
the sangha is situated among the buildings along 
the western side of the large open area. It is 
a simple, white-washed and plastered structure 
of three stcreys. On either side of the plain 
doorway are images of Sariputra and Maudgalyaya- 
nae OQver the doar is a wooden torana depicting 


HH 
Mahdvairocana surrounded by the other four Βυ- 


ddhas in their non-tantric form. The kwapa-dya 
is an image cf Aksgbhya, facing east, The 
first storey has three carved windows and above 
that a partial tile roof. The top storey has a 
triple opening surmounted by a tile roof and 
three finials. 


In the centre of the large compound and 
facing the main shrine is the second baha 


‘shrine. This is known as Bandhudatta Mahavihara 


and according tc legend was built by King Nare- 
ndradeva for his acarya, Bandhudatta, after they 
successfully brought Matsyendranath (Bungadya) 
to the Valley of Nepal. Perhaps there was a 
second baha complex here at one time, but all. 
that is left now is a squat one-storied building 
of brick with a tile roof. The building is just 
big enough to serve as a one-roomed shrine. The 
level of the plinth is about three feet above 
the ground level ard in front of the plain, 
solid door of the shrine is a veranda. The 
kwapa-dya here is also Aksobhya, facing west. 
There is no torama and no decoration of any kind 
on the building. 


In the south-west corner of the complex is 
another shrine in a very good state of repair. 
At the present time this is the most important 
shrine within the complex and houses a_ deity 
popularly called Sankata. The shrine is a two- 
storied, house-type structure which has _ been 
recently entirely renovated and painted. The 
corrugated iron roof is surmounted by five fi- 
nials. The torana over the doorway portrays 
Sankata and the struts supporting the roof por- 
tray the Paficaraksa deities. The whole shrine 
is a curious addition to the baha. The image on 
the ground floor is a large and very ancient 
image of Padmapani LokeSvara. However, this is 
not Sankata. Sankata is housed in 8 shrine 
upstairs and is actually the tantric Buddhist 
deity Candamaharosana. For popular devotion 
this is the most important shrine in the com- 
plex; and a steady stream of people, both Hindu 
and Buddhist, frequent the shrine. This deity 
forms a sort of pair with the Mahankal image on 
the Tundikhel as both are said to have been set 
up by the same Vajracarya from Sawal Baha, and 
their annual festival is celebrated on the same 
day. Sahkata is worshipped especially on Satur- 
day and on one's birthday to ward off ill luck. 
Some say the famous Vajracarya who founded this 
shrine was Jamnu Gubhaju, the guru of King Pra- 
tap Malla, but this seems entirely too late. 
Some accounts attribute the founding of this 
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shrine and the Tundikhel Mahankal to Sasvatva- 
jra. One account of the origin of this shrine, 
written in Nepali, says that the deity is female 
and called Sankataé Devil This account attri- 
butes the founding to a Jyapu and the legend 
recounted is identical to the legend of the 
bhoto of Matsyendranath. The Jyapu cured the 
wife of Karkotaka Nagaraja of an eye disease and 
as ἃ boon asked for the ista devata of the 
Nagaraja. Sankata Devi was given to the Jyapu 
and he erected a shrine here and called the 
place Tirtha Baha (a name that is still 
occasionally heard for the whole baha.) The 
image of LokeSvara in this shrine is said to 
have been established by Bandhudatta Acdarya. 
The dya-pala for the image of Lokegvara on the 
ground floor and the image of Sankata is the 
current dya-pala of Te Baha, i.e. the Thakali of 


the sangha. 


On the eastern side of the compound is 
another shrine known as Bhadrakali Dya Chef, a 
two-storied shrine similar’ to all such dya-chefi 
shtines. The deity in this shrine is actually 
Camunda and the priest of the temple is a Jyapu. 
The main festival of this shrije takes place at 
the time of Ghoda Jatra. This Bhadrakali, the 
one at the south end of the Tundikhel and the 
one in Wotu are one and the same deity, worship- 
ped by the same people. The original shrine was 
in Wotu, but after a quarrel the JyapU community 
who worshipped this deity split, and one group 
built this shrine in Te Baha. Both groups wor- 
ship the Bhadrakali at the south end of the 
Tundikhel as this is considered a pitha, a tan- 
tric seat of a deity located outside of the 
city. 


The complex has a number of other images 
and small shrines. Just south of the Bhadrakali 
shrine is a large stipa with four small 'Liccha- 
vil caityas set into the base. Just east of the 
Sankata temple are two more ‘Licchavi' caityas. 
North of these is an image of Sarasvati (actual- 
ly Sarasvati in this case and not Mat jusri 
called Sarasvati). There is a caitya in front 
of the Sankata shrine, three in front of the 
kwapa-dya shrine of Te Baha and three more in 
the northwest corner of the compound. Just 
north of the Bandhudatta shrine is a water tap 
and three images of SOrya, the central one do- 
nated in the time of Yaksa Malla. To the north 
of this is another small building, the northern 
room of which is a Jyapu shrine of Nasadya 
(=Nrtesvara, the dancing Shiva). It is entirely 


in the care of the Jyapus and blood sacrifices 
are performed here. Outside the Te Baha com- 
plex proper and just to the east is a large 
stUpa with the four transcendent Buddhas, a 
smaller votive caitya, a Licchavi caitya, and an 
image of Aksobhya set up in a small plastered 
shrine. This image is said to have been the 
kwapa-dya of a baha which stood on the Tundikhel 
and was later demolished. It was known as Va- 
ndakrta Triratna Mahavihara [C]. 


Though this complex actually consists of 
two bahas there is at the present time one 
sangha consisting of only twenty nine initiated 
Vajracaryas. Which of these two bahas should be 
considered the main one and which the subsidiary 
one is not at all clear. Many local informants 
say that Te Baha is the original and main baha 
and the other was either built later by the king 
for his guru Bandhudatta or by the members of 
the sangha in honour of their famous preceptor. 
At the present time the daily rituals are per- 
formed morning and evening in Te Baha proper 


only by the Thaypa of the sangha. The other 
members of the sangha take turns acting as 


dya-palas in the shrine of Bandhudatta Baha. 
Both Barechuyequ and Acaluyegu initiations are 
performed here, and for the Barechuyegu ceremo- 
nies the candidates sit in front of the baha of 
Bandhudatta. At the conclusion of the ceremony 
they are taken first into the kwapa-dya shrine 
of Bandhudatta's baha and then into the kwapa- 
dya shrine of Te Baha proper. The annual festi- 
val of the Te Baha proper is observed on the 
eighth day of the dark half of the month of Paus 
and that of Bandhudatta's baha on the fourth day 
of the dark half of the month of Caitra. The 
sangha is governed by a board of five elders and 
the lineage deity is Vasundharaé. This image is 
kept at the house of the current Thaypa and 
worshipped once a year at Te Baha itself. The 
sangha has no tradition of ' is deity being 
‘brought' from somewhere else. The baha used to 
have between fifty and sixty ropanis of land 
which yielded a fair income, but no income comes 
any longer. The lands and their produce have 
been appropriated by the tenants according to 
informants. 


Te Baha is obviously a very ancient Bud- 
dhist site. Wright's chronicle credits the 
Licchavi king Narendradeva with the building of 
a b&ah& here for his guru and setting up the 
shrine of Sankata. 


This Raja [Narendra-deva] built a bihar 
near Lomri-devi, whom Bandhudatta Acharya had 
brought and placed there for the protection 
of the country. After naming it Tirtha, 
because the Acharya came from Tirtha, he gave 
it to the spiritual guide of his father. .. 
eHe had three sons, the eldest of whom was 
named Padma-deva, the second Ratna-deva, and 
the youngest Bar-deva. The Raja sent the 
eldest to become a bandya in the Pifgala 
Bahal, where there were at one time six 
hundred bandyas. The second he put under the 
guidance of Bandhudatta in the Tirtha Bihar. 
The Third was appointed as Raja. 

Bandhudatta placed Padmantaka (Sankata) 
in the Tirtha-bahal, and then brought ten 
Krodha-devatas, or avenging deities, from 
Kamuni, and also placed them there, along 
with Asta-pithas and Asta-smashdns. At the 
north-east corner of the Tirtha-bahal he 
placed Mahakal, whom he brought from Bhot 


(Tibet). Having thus placed gods on all the 
ten siges, the Raja and Acharya lived 
happily. 


This attribution of the foundation to Nare- 
ndradeva may refer only to the Bandhudatta 
Baha. If it intends to indicate the foundation 
of Te Baha itself, it does not correspond to the 
evidence we have. 


Coming to datable evidence, there are seven 
"Licchavi' caityas within the compound of Te 
Baha and one outside. There are two Licchavi 
inscriptions at Te Baha. The first is near the 
main entrance. At the present time it serves as 
a pedestal for an image of Mahakal, but was 
originally a pedestal for an image of Sdrya. 
The inscription dated in the year 402 (=Saka 
Sambat=A.0.480-81), says that one Guha Mitra, a 
a leader of a trading_caravan, set up an image 
of SUrya in this year. The second inscription 
located on the southern wall of the compound on 
the remains of a water spout 5 undated but on 
the basis of the epigraphy has been dated to the 
period between the two kings Amsuvarma and Nare- 
ndradeva, i.e. A.0.640-642. The inscription 
says that one Sakya by the name of Priyapala, 
invoking the Three Jewels, set up this water tap 
for the use of all living beings in order to 
abtain blessings for his parents. Neither of 
these inscriptions give us any information about 
the present institution of Te Baha, but the 
second gives an indication of definite Buddhist 
connections by the middle of the seventh century 
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There is, however, an early medieval re- 
ference to this bana. There is a Vajracarya 
crown inscribed with the following verse: 


On Friday, the fifth of the bright half 
of ®Bhddrapada, Nepal Sambat 265 [i.e. AO. 
1145], [during the reign of] King Sri Nare- 
ndradeva, [this] crown, beautified by the 
five Buddhas and decorated with gems was 
consecrated by (or for?) Bhiksu Abhaya Gupta, 
the wise Vajracarya of Srimat Tedo Vihara, 
founded by Srimat Sivadeva The craftsman 
was Bhiksu Bhaskara Gupta.' 


The authenticity of this reference is con- 
firmed by the fact that the reign of a king by 
the name of Narendradeva from at least A.D.1134- 
45 is confirmed by other sources, and the name 
Tedo Vihara is confirmed by other later referen- 
ces, some of them within the baha complex. Βε- 
sides giving us an early medieval date for this 
bahé, the inscription has a number of interest- 
ing points. The Sanskrit name of the baha is 
usually given now as Rajakrti, which would indi- 
cate that it was founded by or inghonour of a 
king--'to the glory of the king.' Local oral 
tradition usually says that the king in question 
is Gunakdmadeva. Ratna Kaji Vajracarya specu- 
lates. that it was either Dharmadeva or Amsuva- 
rma, but it is clear from this inscription 
that a much earlier tradition attributed its 
foundation to Sivadeva. This is also one of the 
earliest dated references to a Vajracarya in 
connection with a still existing foundation. 


The next historical record is the inscrip- 
tion on the Surya image in the centre of the 
complex. It was erected in the year N.S.582 and 
gives the name of the place as T#48 Vihara and 
the reigning king as Yaksa Malla. There is a 
palmleaf land deed recording the gift of a field 
or garden by Hrdaya Raja Bharo to Tede Thakali 
of Tedo Vahara in the year N.S.583. In the 
year N.S.640, during the reign of Ratna Malla 
another image of Surya was donated and this 
inscription gives the first reference to the 
current Sangypit name of the baha, Sri Rajakirti 
Mahavihara. An inscription of N.S.665 re- 
cords the setting up of an image of Mahakal. 
The main donor was Vajracarya Bhiksu Sri Abhaya- 
simha of Tedo Vahara in the royal ange (ra ja- 
ksetra) of the Maha Vyavahara[sic. ] An in- 
scription at the Sankata shrine records repairs 
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made in the year N.S.836 during the reign of 
Mahindra (=Bhaskara ) Malla. The baha ig,refer- 
red to as Sri Rajakriti Mahavihara. Two 
manuscripts, one a copy of the Kalpasangraha, 
and the second a copy of the Jnanasiddhi were 
copied in the year N.S.946 by one Vajracarya 
Siddhapanda of Rajakirti Mahavihaéra in Kanti- 
pur. 


In summary then the Vajracarya crown gives 
a terminus a quo for the existence of Te Baha. 
We Know that it existed in A.D.1145 and that the 
tradition at that time was that it was founded 
by a king called Sivadeva. But which Sivadeva? 
There are three to choose from. There was a 
Sivadeva in the so-calied Thakuri Period who 
ruled fromc A.D.1101 to 1103. There are two 
Licchavi kings by the name of Sivadeva, the 
first ruling c A.D.590-604 and the second c 693- 
704, j&It is the first Licchavi Sivadeva who is 
credited in inscriptions and chronicles with the 
foundation of monasteries and who according to 
later chronicles retired to a monastery himself. 
Of the three he is the most likely contender for 
the honour of founder of Tedo Vihara. The Tha- 
kuri Sivadeva, who would have been recently 
deceased when the crown was made, seems entirely 
too late in view of the large number of Licchavi 
Temains at the site. 


12. Jana Baha -- Kanaka Caitya Mahavihara* 
[45] Kel Tole 


Jana Baha is located in Kel Tole about half 
way between Asan and Indra Chowk. It is most 
well. known as the home of the White Matsyendra- 
nath or Jana Baha Dya, the white Avalokitesvara 
who is to Kathmandu what Bunga Dya is to Patan. 
The temple of Jana Baha Dya is situated in an 
enclosed courtyard which one enters through a 
doorway facing on to the open area of Kel Tole. 
In front of the doorway opening on to the com- 
pound is a pillar surmounted by an image of 
Amitabha and one of Aksobhya back to back. Set 
into the pavement near the pillar is a stone 


mandala. 


The facade of the present entryway bears an 
inscription telling of repairs made in the year 
1974 B.S. (A.0.1918-19). In A.D.1917 there had 
been a fire which destroyed the old entryway and 
most of the buildings on the south side of the 
inner compound. The new facade was built in an 
incongruous white plaster style, known locally 


as ‘Rana Style’ which clashes with the entire 
surroundings. The old Newar facade had a beay- 
tifully carved triple window ov the doorway 
and an exquisite wooden torama. At present 
there is a brass repousse torana over the entry- 
way put up in the year N.S.1049 (1929), This 
portrays the Buddha (Aksobhya) flanked by the 
Dharma (Prajfdparamita) and the Safgha (Sadaksa- 
Ti LokeSvara). Passing through the doorway one 
comes into a long vestibule which leads into the 
ioner courtyard. On the right side of the ves- 
tibule is a platform where devotees come to sing 
bhajans each morning and evening. 


The courtyard of Jana Baha does not have 
any of the architectural unity common in the 
older bahas. Even the shrine of the kwapa-dya 
is a modern reconstruction after the fire of 
1917, This shrine is located just to the right 
of the entryway as one comes into the compound. 
It is simply a room on the ground floor of a 
three storied, white, plastered building. The 
shrine is unmarked and has a doorway of large, 
open lattice work. Over the door is a copper 
repousse torana again showing the Buddha, Dharma 
and Sangha as above. Inside is a large brass 
figure of Aksobhya facing west, the kwapa-dya of 
Jana Baha. This should be the principal non- 
tantric deity of the baha before whose shrine 
all the principal rites proper to the safgha are 
performed. However, at Jana Baha the place of 
the kwapa-dya has been completely usurped by 
Avalokitesvara before whose shrine all the rites 
and feasts of the safgha are held. The shrine 
of the kwapa-dya is opened once each day for a 
brief puja by the current dya-pala, who serves 
in the shrine of LokeSvara. Beyond this the 
kwapa-dya is ignored. The present brass image 
of Aksobhya dates to the time of the restoration 
after the fire. The previous image, which was 
stone was lost in the fire. The rest of the 
buildings around the courtyard are all residen- 
tial buildings of different sizes and styles, 
many of which have shops on the ground floor. 
Informants say that originally all of these 
buildings were occupied by the members of the 
sangha of Jana Baha, but partly because of the 
fire and partly because of the growth of their 
families, the sangha have sold off or rented 
their property to others, mostly Udaya. 


The shrine of Jana Baha Dya is a squat, 
free-standing temple of two roofs which is elab- 
orately decorated. The main entrance is a 
triple doorway surmounted by an elaborate torana 
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of three sections. The main figure in the cen- 
tral torama is Sahasrabhuja LokeSvara and the 
two side panels each had a figure of Amoghapaésa 
Lokesvarae (The right one has been stolen). 
The whole facade is decorated with a great array 
of Buddhist figures and each of the other three 
doors into the templa has a repousse torana. 
Fram each of the two gilt copper roofs hangs a 
series of gilded copper repousse banners called 
halampo which give this shrine its dictinctive 
appearance. The struts supporting the two roofs 
are all carved with different multi-armed forms 
of Avalokitesvara. The top roof is crowned by 
two small and one large finial with a triple 
umbrella above these. Immediately in front of 
the main finial is a.large darpana with the 
vigvavajra. This js flanked by two kalasa each 
with a lotus in it. The image of Avalokite- 
vaza housed in the shrine is a white, plastered 
figure about four feet in height of Padmapani 
Lokesvara standing in the samabhanga pose on a 
lotus. His right hand is in varada mudra and 
his left in position to hold a lotus. His hair 
is piled up on his head in the jafaka mukita 
with a figure of Amitabha painted in the centre. 
He wears the bodhisattva ornaments and crown, 
the sacred thread, a golden fika in the fore- 
head, the sri vatsa (‘endless knot') on his 
chest and the swastika on his navel. The only 
garment painted on the image is a blue dhoti. 
To his right and left are two small images of 
the two Taras, one green and one white. Ordina- 
Tily all one can see of the image is the face, 
as the image is entirely covered with garments 
and ornaments. 


Directly in front of the main door of the 
shrine is a small, plastered caitya, the kanaka 
caitya from which the baha takes its name. 
Since this caitya is periodically replastered it 
appears to be nothing but a white, shapeless 
mound. Under this may well be ἃ 'Licchavi' 
caitya. The rest of the courtyard round the 
temple is filled with an array of images and 
thirty one votive caityas. 


The sangha of Jana Baha is a mixed sangha 
of Sakyas and Vajracaryas comprising one hundred 
twenty two Vajracaryas and twelve Sakyas. Ac- 
cording to informants there were originally two 
Sakya lineages and two Vajracarya lineages in 
the sangha with the Sakyas and Vajracaryas hav- 
ing separate lineage deities. Over the years 
the members of the Vajracarya lineages have 
increased considerably faster than the members 


of the Sakya lineages. This is further compli- 
cated by the fact that at the present time there 
is a third Sakya lineage whose progenitors were 
Vajracaryas but because of some irregularity 
either in initiations or marriage alliances are 
now Sakyas. These have the same lineage deity 
as the Vajracaryas. The original Sakyas are now 
teferred to as 'suddha' Sakyas, i.e. pure 88. 
kyas. There are twenty households within the 
sangha and service in the temple of Jana Baha 
Dya (and therefore in the shrine of the kwapa- 
dya) passes through these twenty families in 
turn, but these terms of service are determined 
by a complicated calculation based on the origi- 
nal four lineages so that the 'suddha' Sakyas 
serve for six months and the Vajracaryas for six 
months, despite the fact that the Vajracaryas 
far outnumber the Sakyas. When a family's turn 
comes round any initiated member of the house- 
hold may serve. At present many do not take 
thdir turn so that a few actually rotate the 
service. The dya-pala is expected to follow the 
ancient strict rules of service, living in the 
temple for the whole time of service, eating 
only one full meal a day of plain rice and being 
careful not to associate himself with anything 
impure. The period of service is one lunar 
month. A much more elaborate’service is still 
in vogue here for the worship of Jana Baha Oya, 
(The kwapa-dya is worshipped only twice a day.) 
Early in the morning the temple is opened and 
the deity awakened and ritually bathed. About 
ten in the morning the official nitya puja is 
performed, followed by a pija to the Kanaka 
Caitya and a circumambulation of all the shrines 
in the compound including the shrine of the 
kwapa-dya. At midday the deity is ritually fed 
and another paficopacara puja performed. In the 
middle of the afternoon another paficopacara puja 
is performed and in the evening the arati. Fi- 
nally there is a ceremony for putting the deity 
to bed. At each of the 'hours' ἃ special 
stotra (hymn) is recited. 


The main annual events at Jana Baha are the 
bathing ceremony of Jana, Baha Dya and the annual 
ratha jatra. The bathing takes place on the 
eighth day of the bright half of the month of 
Paus. Before the bathing, the spirit of the 
deity is removed from the image; after the bath- 
ing the image is placed to the side in the 
courtyard and over the next few days is repaint- 
ed. The image is reconsecrated in an elaborate 
all-night ceremony on the full moon day of 
Paus. The ratha jatra begins on the eighth 


day of the bright half of the month of Caitra. 
The procession begins in Jamal (where the image 
is said to have been found) and proceeds by 
stages to Asan Tole, Hantimandhoka and Lagan 
Tole. By the full moon day of the month the 
procession must be completed, a Santisvasti puja 
is performed (to pacify the deity if he has been 
offended during the procession), and the image 
is then carried back on a portable carrier to 
Jana Baha. At the conclusion of the ratha jatra 
there is a feast for the entire sangha. This is 
the annual festival of the sangha; there is no 
busa dah as such. 


Jana Baha is one of the favorite places for 
people to perform the: monthly observance of 
Astami Vrata in honour of Amoghapasa LokeSvara. 
On the eighth day of the bright half of any 
month one can see large SF PHPS of people in Jana 
Baha tor this observance. 


The governing body of Jana Baha consists of 
a board of twenty elders, one from each of the 
households. The Thakali is the eldest member of 
the sangha, whether Sakya or Vajracarya. Both 
Barechuyegu and Acaluyegu initiations are per- 
formed here for the sons of the members of the 
safgha at irregular intervals. At the last such 
initiation in 1 ? a total of twenty five boys 
were initiated. Acaluyegu imitiatons are 
always performed four days after the Barechuye- 
gu. The officiating priest for these initia- 
tions is always the priest from Sawal Baha [50] 
who is the official priest for all the rituals 
concerned with Jana Baha Dya. 


This oaha, because of the importance of 
Jana Baha Dya, has a number of githis. The 
members of the sangha constitute a guthi whose 
function it is to look after the baha and to 
serve as dya-palas in the shrine of Jana Baha 
Dya. There is a guthi fund, registered with the 
government Githi Samsthan, the income from which 
is used to pay the priest currently on duty in 
the shrine. All of the permanent ornaments of 
the deity are registered with the government 
githi office, though the ornaments themselves 
have been donated by private individuals and 
families. It is the duty of the priest serving 
in the temple to safegurad these treasures. The 
sangha as a guthi has an annual meeting which 
includes a puja and a feast. This takes place 
at the end of the annual ratha jatra. In addi- 
tion to this official government registered 
guthi there are several private githis pertain- 
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ing 2 the life of the sangha. There are quthis 
for the various rituals and tasks that have to 
be performed throughout the year by the safgha. 
For example, there is a guthi composed of some 
of the members of the sangha whose responsibili- 
ty it is to store the fixtures of the ratha. At 
the time of the annual ratha jatra, it is their 
duty to get these out of storage and see that 
they are in shape to be put on the ratha. At 
tne conclusion of the jatra, they must see that 
these things are removed from the ratha in Lagan 
Tole, returned to Jana Baha, and put into 
storage for the next year. When their job is 
finished they have a feast. There is another 
guthi whose responsibility it is to see to the 
lighting and care of a large oil lamp known as 
the mahadipa. This lamp is lit during the an- 
nual bathing ceremony and on a few other impor- 
tant occasions. There is also a disi puja guthi 
for the bi-annual celebration of the solstice. 


There are two different lineage deities at 
Jana Baha. The lineage deity of the Vajracaryas 
and of those Sakyas who are descendants of Va- 
jracaryas is Aju-Ajim& located at Khusi Bahi 
[92]. The lineage deity of the 'suddha' Sakyas 
is 'Aju-Ajima' at Tadhan Baha [49]. The lin- 
eage deity of Tadhan Baha, now worshipped at the 
baha, is in fact Heruka located at Guhyesgvari. 
This curious arrangement probably indicates that 
this group originally came from Tadhan aha. 
There are several bahas which have their lineage 
deity at Gihyegvari, but only the Tadhan B8ha 
people worship this deity at Tadhan Baha. 


As mentioned above this bah’ has a fair 
amount of income which comes to it because of 
the worship here of the White Matsyendranath or 
Jana Baha Dya. There seéms to be little other 
income left, though members of the sangha say 
that at one time the sangha had 8 considerable 
amount of agricultural land which yielded a 
further income. 


There is little evidence to indicate an 
early foundation for this bahé. The chronicles 
state that the image of Avalokitegvara was 
brought to. the Kanaka Caitya Mahavihara from 
Jamal. Oral tradition, still current at Jana 
Baha, states that the baha existed prior to 
this, but there is little at Jana Baha to con- 
firm this. According to informants at Jana 
Baha, before the image was brought there, the 
entrance to the baha compound was from the west 
which would put the shrine of the kwapa-dya and 
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the agam shrine of the sangha directly opposite 
the entrance as usual. This entryway from the 
west still exists though little used. According 
to the tradition, when the image was brought to 
the baha and a temple constructed for it, it was 
decided that the deity should face east and a 
new entrance was then made into the compound so 
that one entered facing the temple. The strong- 
est argument in favour of this tradition is the 
existence of the shrine of Aksobhya who is still 
recognised as the kwapa-dya of the sangha. If 
the image of Avalokitesvara had been at the baha 
from the beginning, or if the baha had been set 
up in order to house this image, Avalokitesvara 
would have been the kwapa-dya of the baha as he 
is at all of the other bahas where he resides: 
Patan-Bungamati, Cobhar, Nala, Bhaktapur, Thimi 
and Tanga Baha in Patan. 


There are no dated monuments or inscrip- 
tions within the Jana 84ha compound which enable 
us to date the complex earlier than the late 
Malla period except possibly the Kanaka Caitya 
from which the baha gets its name. However, 
like the image, this caitya is given a lime 
whitewash from time to time, so that it is now 
completely covered and shapeless except for the 
very tip. The size of the caitya and what can 
be seen of the tip would seem to indicate that 
it is similar to the 'Licchavi' caityas, but 
this is about all that can be said. The ear- 
liest date found at Jana Baha is on 8 painting 
of Herukacakrasamvara and his consort found in 
the agam and dated N.S.521, which falls within 
the joint reign of the three sons of Jayasthiti 
Malla. This gives some indication of the exis- 
tence of the baha at that time. 


All of the other verifiable historical 
evidence dates from the time of Yaksa Malla 
onward, and most of it gives evidence of the 
presence of Avalokitegvara and the connection 
with Jamal. There is a manuscript copy of the 
Paficaraksa in the government library dated 
N.S.590 and copied by one Vajracarya Manikara ja 
Candra of Sri Jamalaganthi in Koligrama. This 
falls within the reign of Yaksa Malla. Koligra- 
ma refers to the area of Kathmandu around Kel 
Tole, and guthi records of the sangha of Jana 
Baha do use the name 'Jamalaganthi' for the 
baha. This would indicate that by the time of 
Yaksa Malla 4185 connection with Jamal had been 
established. 


The githi of the sangha has a number of old 


records which refer mostly to the internal Tun- 
ning of the giithi--donations to the sangha or 
the shrine, loans taken by members of the sangha 

from the guthi funds, etc. In Baigakh N.S. 639 
a loan was given ta a member of the sangha, 
This was during the reign of Ratna Malla, son of 
Yakse Malla. An entry of the year N.5.679 
speaks of vessels made for the sangha by a 
Kamsakar. This falls within the reign of Nare- 
ndra (Amar) Malla. In the year N.S.770 repairs 
were made to the rest house below the agam. 
These records give evidence of the existence and 
functioning of the sangha at this time. They 
make no mention of AvalokiteSvara. 


All of the references after this time do 
mention AvalokiteSvara. There isa sort of 
bracelet which the image of AvalokiteSvara wears 
that was donated during the reign of Laksminara- 
simha (A.D.1619-c1641). This is the oldest 
dateable evidence in the compound which defi- 
nitely refers to the presence of Avalokitesvara. 
There are two old wooden toramas, one now inside 
the temple and the other hanging over the door 
to the entryway, which were donated during the 
time of Kings Laksminarasimha and Pratap Malla, 
i.e. about 1641. The earliest stone inscription 
in the courtyard dates to the time of Pratap 
Malla. An inscription on the step below a 
caitya on the east side of the shrine commemo- 
Tates the donation of a bell in the year 
N.S.779. The bell is dedicated to "Cintamani 
Lokesvara at the temple of Jamalesvara in Kana- 
kacaitya Mahavihara in the city of Kantipur and 
donated by Candra Simha Bharo from Kel Tole.' 
Another inscription on the north side of the 
temple dated N.S.784 commemorates a donation by 
a Tuladhar from Asan Tole at the shrine of 
"JabbareSvara' (i.e. JamaleSvara). On the east- 
ern side of the temple is another inscription at 
the base of a caitya stating that the caitya was 
put up as a memorial caitya by one Dharmaraja 
Kamsakar Bharo at the ‘temple of JamaleSvara in 
the Kanakacaitya Mahavihara in the year N.S.796 
during the reign of Nrpendra Malla.' At the 
base of another caitya on the north side of the 
shrine is an inscription dated N. 5. 800 and jput 
up by a Kamsakar at the temple of ὅτι Jamalesva- 
ra. This is also in the reign of Nrpendra 
Malla. Another c. caitya was erected to the north 
of the temple of ‘Sri Sri Sri Yamalesvara in the 
year N.S.830 during the reign of Bhaskara (=Mla- 
hendra Simha) Malla. Other inscriptions on 
images and cait in the compound are all of a 
much later date. 


There is no reliable historical evidence 
concerning the inauguration or revival of the 
ratha jatra of Avalokitesvara at Jana Baha. 


(Some chronicles claim that there was a ratha 


jatra in ancient times, but it lapsed and was 
revived at a later time.) However, there is 
enough evidence to show that it was not started 
by Pratap Malla as claimed by the chronicles. A 
thydsaphu reference of the year N.S.747 in the 
time of Laksminarasimha states that in that year 
the ratha of Jamala-deva fell over af Jya Baha 
as it was being pulled to Lagan. Another 
reference of the year N.S.750 states that in 


that year Laksminarasimha lengthened the ratha 


jatra of Jamala by adding, a_stop at Swakambu (in 
the Hanuman Ohoka area). Hence the latest 
king who can possibly be credited with the inau- 
guration of the jatra is Laksminarasimha, the 
father of Pratap Malla. 


In conclusion, we have the tradition of an 
ancient foundation of Kanaka Caitya Mahavihara, 
prior to the bringing of the image of Avalokite- 
Svara, confirmed by the existence of a separate 
kwapa-dya shrine and the old entryway to the 
baha. The earliest hint we have of the presence 
of Avalokitegvara and the connection to Jamal 
dates to the time of Yaksa Malla. The earliest 
definite evidence at Jana Baha itself of the 
cult of Avalokitegvara dates to the year 
A.0.1641, the date on the ornament donated in 
the time of Laksminarasimha. From that time 
onward we have a continuous record of the cult, 
and all of the inscriptions give AvalokiteSvara 
the name Jamalesvara (the Lord of Jamal). This 
confirms the tradition that the image was 
brought from Jamal. There seems to be no other 
possible reason for the name Jamalesvara. We 
know that the annual ratha jatra was already an 
established custom in A.D.1627. From that time 
to the present time the custom has been main- 
tained. The earliest reference to the baha it- 
self is N.S.521. 


13. Lagaf Baha -- Kirtipunya Mahavihara* [80] 
Lagaf Tole 


This baha is situated in a rather richly 
decorated enclosed courtyard just off the main 
square of Lagan Tole. Connected to this court- 
yard are two branch bahas and a nani. The 
shrine of the kwapa-dya has lost much of its 
original architectural style to a rather recent 
Tenovation. The top storey is now enclosed by a 
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series of ordinary glass windows on an overhang- 
ing balcony; and the entire facade of the shrine 
has been plastered with plain, unpainted cement. 
The veranda in front of the shrine is enclosed 
by an iron railing. The carved doorway is sur- 
mounted by a fine copper repousse torama depic- 
ting Mahavairocana flanked by two standing tan- 
tric figures. Above these figures are the pa- 
ficaraksa deities and above them the five tran- 
scendent Buddhas with Vairocana at, the very top 
of the toraga. he kwapa-dya is a large brass 
image of Aksobhya facing north. The first 
storey has the usual five-fold window flanked by 
two smaller windows. Above the windows is an 
older wooden torana having the same figures as 
the one over the main door. The top storey is 
enclosed with glass windows and supported by six 
carved struts. The corrugated iron roof is 
surmounted with a triple finial. In the centre 
of the courtyard is an enshrined caitya which is 
the lineage deity of the the safgha. This brick 
shrine with a bell roof anda single golden 
finial has four doorways each surmounted by a 
wooden torama. The torama to the north depicts 
the Namasangiti flanked by two bodhisattva 
figures and surrounded by nine other tantric 
deities. The other three toramas all depict 
tantric deities. In the courtyard are twelve 
other votive caityas (none of great antiquity), 
and two inscribed pillars. 


There is some confusion about the proper 
Sanskrit name of this baha. The name found in 
all historical records, all inscriptions within 
the compound and references in manuscripts is 
simply Kirtipunya Mahavihara. However, several 
informants insisted that the proper name is 
Kirtipunya Vajradhatu Caitya Mahavihara, the 
name deriving from the enshrined taitya in the 
centre of the courtyard. It would seem that 
this is a modern interpretation. This longer 
name is the proper Sanskrit name for one of the 
branches, Ta Baha [83] (see below). This in- 
sistence on the longer name may be due to 
desire to point out the importance of the en- 
shrined caitya; it may also be an effort to 
distinguish Lagaf Baha from the nearby bahi, 
Nhayakah Bahi [84] which has exactly 4188 same 
Sanskrit name: Kirtipunya Mahavihara. 


At the present time the sangha of this baha 
peclas 

is composed of ninety four Vajracaryas and two 
hundred fifty Sakyas. The functioning of the 
sangha was deeply affected by a dispute within 
the sangha some years ago between the Sakyas and 
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223. Lagaf Baha [80] 


224. Wanta Baha [81] ; 


Vajracaryas which was probably related to the 
long drawn-out dispute between the Acarya Guthi 
and its jajmans. Since the Sakyas far 
outnumber the Vajracaryas in this sangha the 
Thakali was most often a Sakya. The Vajracaryas 
objected to having to receive the Barechuyegu 
initiation from a Sakya, so they broke off, 
declared the CakreSvara their Thakali and began 
to perform their initiations separately. Theo- 
retically this rupture has been healed but the 
scars still remain. At the present time the 
Vajracaryas and Sakyas still have their Sarechu~ 
yegu initiations separately. When the Sakyas 
have their initiation the eldest Sakya presides, 
when the Vajracaryas have theirs the Cakresvara 
presides. Vajracarya informants say that there 
are still in fact two safghas, but the Sakyas 
rather heatedly deny this. 


All the members of the sangha, Sakya and 
Vajracarya, still serve in the shrine of the 
kwapa-dya. The daily rituals in the shrine of 
the kwapa~dya are performed more fully here than 
at most bahaés. At dawn the dya-pala awakens the 
deity and bathes him and then bathes the en- 
shrined caitya in the centre of the courtyard. 
At about 6 AM the nitya pija is performed both 
to the kwapa-dya and to the caitya. Some time 
after mid-day a paficopacara puja is performed to 
the kwapé-dya and the caitya. In the evening 
the arati is performed to both the kwapa-dya 
and the caitya. The Sakyas act as dya-palas for 
eleven months of the year and the Vajracaryas 
for only one month. Terms of service for the 
Sakyas pass down the roster of the initiated. 
The term of the Vajracaryas seems to be indefi- 
nite with each man sometimes doing it for only 
one day at atime. Theoretically the term of 
service of the Vajracaryas passes through their 
lineages. At the time of the nitya puja in 
the morning and again in the evening at the time 
of the arati the dya-pala must leave his entire 
left arm exposed like a bhiksu. He must ring 
the bell to summon the worshippers and after 
completing the pija inside the baha he must go 
outside to the shrine of Avalokitesvara which is 
in the square in front of the baha to worship 
him. The lineage deity for the entire sangha is 
the enshrined caitya in the centre of the court- 
yard, despite the fact that there are several 
distinct groups within the sangha. (See his- 
torical section below.) This ‘deity’ was 
‘brought’ from western Nepal to its present site 
many generations ago. 
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The governing body of the safgha is made up 
of the Cakrefvara and the elders of five lLin- 
eages from Lagan Baha proper and three lineages 
which used to be centered on Jya Baha [75] (now 
abandoned by the sargha). There used to be an 
annual festival at which all the members of the 
sangha, Sakyas and Vajracaryas, feasted 
together. This festival has been discontinued 
since the time of the dispute. However, some 
still observe the feast on a voluntary (i.e. 
unofficial) basis. When they have this unoffi- 
cial feast both Sakyas and Vajracaryas take 
part. There used to be a feast for the entire 
sangha after initiations but this is no longer 
observed. The families of the boys being ini- 
tiated have a feast, but they have to feed only 
their own relatives and the Thakali of the 
sangha. The Barechuyegu initiation is held at 
irregular intervals and the Acaluyegu is always 
performed four days after the Barechuyegu. 


This b&aha and its saMgha are intimately 
connected with the celebration of the twelve 
year Samyak ceremony held at Bhui-khel below the 
Swayambhi) Mahadcaitya. According to the Thakali 
there were originally three bahas in Kathmandu 
which regularly held a samyak ceremony: Lagan 
Baha held one at Khusi Bahi [92]; Itum Bana [44] 
held one at Buran Khel (an oper area near Nara 
Devi); and Tadhaff Baha [49] held one at Pyukha 
Baha [52]. After the attacks of Prithvinarayan 
Shah on the kingdoms of the Valley, their income 
considerably decreased and for a time the Samyak 
ceremonies were abandoned altogether. Later 
the three bahas banded together to celebrate one 
samyak every twelve years at Bhui-khel near 
Swayambhu. 


Informants say that at one time members of 
the safgha of Lagaf Baha had a large number of 
treasures that were shown at the time of the 
annual ‘showing of the gods’. At the present 
time the samyak deity and a few old images are 
put on display. Some say the people are afraiu 
of theft so they no longer bring their trea- 
sures; other say the treasures have all disap- 
peared. The baha also had a considerable income 
from agricultural land but this has mow all been 
lost. 


According to oral tradition the origins of 
this baha stretch back to the beginning of the 
history of the Valley. Members of the sangha 
say that after the draining of the Valley four 
viharas were founded. Of these four the first 
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founded was Lagan Baha. In a later age whan the 
baha had fallen into disrepair a king by the 
name of Kirti had it repaired and from this time 
on the baha was known as Kirtipunya Mahavihara. 
There is also a legend that under the cpitya in 
the centre of, the courtyard is a lake and an 
emerald mine. Wright's chronicle has 8 cu- 
rious note claiming that in N.S.774 one Subharaj 
Sakya built the Lagan Baha in Kantipur, 
Lagaf’ Baha certainly existed long before . this 
time. Most probably this is an inacourate 
translatirn of the original chronicle. Wright's 
chronicle is a translation of a Nepali original 
and in Nepali the d banaunu can mean either 
to build or repair. There may well have been 
a renovation of the baha at this time. 


In addition to the above mentioned legend 
about the original founding of Lagan Baha, the 
members of the sangha have a tradition ‘which 
traces the history of the present community and 
its connection to Lagan Baha. According to this 
story the Kolis, a tribe centered on the ancient 
site of Devadaha in the Nepal tarai, were 
attacked by a king called Birudhak, the son of 
Prasanajita. (5.8 result of this attack many of 
them fled into the hills of Nepal and settled at 
a place called Yamyamtar five days walk yest of 
Gorkha. 
the name of Ayudeva came to the Kathmandu Valley 
in the time of the Licchavi kings. He eventudl- 
ly settled at Lagaf’ Baha, an ancient foundation 
which had been abandoned and had fallen’ into 
ruins. He renovated the place and took UP , Pesj- 
dence there. 
mtar complaining about the hard life there and 
the uncultured people they had to live among “in 
that place. So Ayudeva called his wife and the 
other members of the family to Kathmandu and 
they joined him at Lagan Baha. The members of 
the safigha point to a small "Licchavi'’ caitya 
preserved in the shrine of the kwapa-dya as 
proof of their having come in the Licchavi 
period. They also say they once had an ancient 
vaméavali which gave further details of this 
migration, but this book was lost about ten 
years agp. Another bit of evidence pointing to 
the antiquity of this safigha is an image kept at 
Jya Baha and which is revered as the θὰ or 
first ancestor of one of the Sakya lineagas of 
the bahd. He is called Sinhapati Aju or _Madya 
Ajo. iggording to informants this image is dated 
Ν.5.1 


All of this is oral tradition and highly 


Some time later one of these péople by - 


Later his wife wrote from Yamya- ἢ 


mythological, but that they did indeed have some 
connection with western Nepal is confirmed by 
the fact that their lineage deity came from this 
place called Yamyamtar there. Until recent 
times some of the members of the sangha used to 
make the trek to this place once every twelve 
years’ to worship this lineage deity. It has 
been a long time now since anyone has gone, but 
several old members of the sangha went in their 
youth and remember the place. Unfortunately 
they were unable to give any more precise iden- 
tificaiton of this place and I cannot find a 
Yamyamtar on any current map of Nepal. 


More firm historical evidence is available 
from the time of Jayasthiti Malla on. There is 
in the possession of the members of the safhgha a 
pathi (grain measure, which has an inscription 
undated but which mentions the king Sri Sri 
Jayasthiti Malla. The pathi was donated to the 
sangha by one Harsaram who also donated land 


.for a gUthi. According to a vamsavali preserved 


by one of the lineages and which they must 
recite each year this Harsaram was a son of one 
Gunadeva who had renovated Lagan Baha in his 
time. The account gives a complete list of the 
descendents of Gunadeva down to the time of 
Prithvinarayan Saha (two hundred years ago) when 
the list was written by one La Chuling, the 
Tibetan name of one of the members of the sangha 
who was long a trader in Tibet. This branch of 
the sangha had been traders in Tibet from the 
time of Jaya Sthiti Malla on. This La Chuling 


owned ten houses in Lhasa which were still used 


by his descendants living in Tibet until they 
were bought up in 1967 by the Chinese government 
and converted into court buildings. It was this 
lineage which, because of their trade in Tibet, 
financed the samyak ceremony which Lagah Baha 
used to hold at Khusi Bahi. 


The earliest dated inscripticn inside the 
baha compound itself is dated N.5.796 at which 
time one Bhiksu Sri SUryacandra erected ἃ lamp 
stand for the y ship of Aksobhya and the Vajra- 
dhatu Caitya. There is in the Victoria ard 
Albert Museum in London an exquisite Vajracarya 
crown with the following inscription: 


In the year 797, on the twelfth day of 
the dark half of Seta; the donors (of this 
crown) are all the merchants/clients of Cai- 
tya Bahara, led by §akyabhiksu Sri Ratnadeva, 
merchant of Caitya Bahara, Khara [=Khala] 
Che, Lagana, Sri Kirtipunya mahavihara, in 


the great city of Kastamandapa. Befpre the 
work on this jeweled crown was finished iff 
Lhasa, Ratnadeva died, and Candrajoti 
finished (the wrok) and it was offered to 
their gurubharaga Vajracarya Sri Kanakanamu- 
niju of Yauta ché, Lagana, Yamgara. From the 
merit of this (donation) may the client(s) 
and all their families abtain long life and 
good health; in this world, family, wealth 
and good fortune; and jp,the next the (bless- 
ings of?) Vajrasattva. 


There are other stray references to Kirti- 
punya Mahavihara in Kathmandu which predate both 
of these, but since the nearby Nhayakan Bahi has 
the same Sanskrit name it is impossible to 
determine which institution they refer to. 


The bulk of the members of this sangha both 
Sakyas and Vajracaryas belong to the group of 
people who claim to be the descendants of Ayude- 
va and whose lineage deity came from Yamyamtar. 
However, there are three other groups of people 
who have been assimilated to this sangha in 
various ways. In the time of Bhaskara Malla 
(A.0.1700-1719) some Sakyas from Shaktapur 
settled in Kathmandu. They won the favour of 
the king and'the king arranged for them to be 
received into the sangha of Lagan Baha. They 
were assimilated into one of the lineages of 
Lagat Baha and at the present time form a part 
of that lineage even worshiping the same lineage 
deity as the original safgha. Five generations 
ago a Brahman by the name of Dhananjaya Upadhya- 
ya took the initiation of a Vajracarya at Lagan 
Baha, and he and his descendants were assimi- 
lated to the sangha. His son was Dhirjamuni, 
his son Bhajumuni, his son Triratnamuni, his son 
Puspamuni and his son Saptamuni who is still 
living at Lagan Baha and is the most knowledge- 
able Vajracarya in Kathmandu about the tradi- 
tional Vajracarya ritual dances. This lineage 
of Vajracaryas, because they are Brahmans, still 
observe the Hindu ritual of Svasthani Vrata each 
year, though they have accepted the same lineage 
deity as the rest of the sangha. 
the Malla kings of Kathmandu, Jaya Prakash 
Malla, took as a secondary wife a woman from the 
sangha of Lagan Baha. She had a son from the 
king and tried to have him initiated as 8 Tha- 
kuri or member of the royal family. The other 
sons of Jaya Prakash, especially Jyoti Prakash, 
the crown prince, objected so strongly that this 
became impossible. Finally the boy was brought 
to Lagan Baha and given the Barechuyegu. A 


The last of © 
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house was built for this man near Lagan Bah3 and 
until the time of Mathbar Singh Thapa his de- 
scendants retained possession of the house. At 
that time it was taken over by the Thapas and 
later by the Ranas. Since this man and his 
descendants were not really of the same lineage 
as the sahgha of Lagan Baha, they were never 
admitted into full membership of the sahgha. 
They may not serve as dya-palas in the shrine of 
the kwapa-dya, they do not worship the lineage 
deity of the sangha and they are not eligible to 
become elders of the sangha. They are therefore 
members only in the sense that they perform 
their Barechuyegu initiations at Lagan Baha. 


A. Want& Baha -- Vajradhatu Vihara [61] 
Lagan Baha 
Wanta Baha is situated in a courtyard just 
to the west of (8087 Baha proper and forms a 
part of the same complex. The whole compound 
and the structures are ill-kept and dilapidated. 
In the centre of the courtyard is a rather large 
plastered caitya. The shrine of the kwapa-dya is 
ἃ simple room on the ground floor of a building 
to the left as one enters the compound. The 
lattice door has no ornamentation and no torana, 
tut there is a small fresco of Vajrasattva just 
above the lintel. The kwapa-dya is an image of 
Aksobhya facing north. 


The sangha of this branch consists of one 
of the Sakya lineages of the Lagan Baha sangha 
The usual rituals are performed morning and 
evening by those who live round the courtyard. 
The anfual festival of the baha, which used to 
be held on the fullmocn day of the month of 
Jyestha, is no longer held. The baha has no 
incom at the present time. The people of this 
abs ‘have some connection to the present sangha 
of Syangu Bahi [94]. If a member of the sangha 
of tig branch should die without any children 
or without a wife, the people of Syangu Bahi 
musty: Ὶ as dan to perform the funeral 
rites. Furthermore, hey would then take up 
the right of the deceased to serve as dya-pala 
in thé shrine of the kwapa-dya of this branch. 
{Kis “should indicate a blood relationship, but 
the people of Syangu Bahi are descendents of a 
membet of the Itum Baha sangha not Lagan Baha. 
Perhaps the connection was through a daughter, 
But everyone seems to have forgotten what the 


‘cofinection is now. 


ε 


Despite the neglected state of this shrine 
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it is an old foundation. The earliest reference 
to it comes from the inscription on a golden 
ornament dated N.S.607 and offered to a Buddha 
image near Bala ju. One of the donors of the 
ornament was one Sakya be ksu Sri Jayasimha of 
Wanta Bahala in Lagan. An inscription of 
N.S.804 commemorating donations mentions the 
donor as one Sakya Bhiksu Sri Ratnacandra from 
Wanta Bagge situated in Kirtipunya Mahavihara 
in Lagan. 


B. Jog Baha -- [82] 
Lagan Baha 


This is another small courtyard just west 
of Wanta @6aha. The shrine of the kwapa-dya 
consists of a small room in the corner of a very 
dirty courtyard. Over the doorway of the shrine 
is a torana depicting the Buddha (Aksobhya) 
flanked by the Dharma (Prajfhaparamita) on his 
left and the Sangha (Sadaksari LokeSvara) on 
his left. The kwapa-dya is an image of Aksobhya 
facing north. In the centre of the courtyard is 
a caitya of recent origin (N.S.1007). This was 
a branch of Lagan Baha inhabited by one of the 
Sakya lineages of the sangha. They have removed 
to another area nearby and the daily rituals are 
performed by the current dya-pala of Wanta Baha. 
There are no other obsetvances at the present 
time. The annual festival has been abandoned 
and the baha has no income, 


C. Ta Baha -- Kirtipunya Vajradhatu Vihara 
[85] ἰδηδῆ Tole 


This baha is situated in a large, enclosed, 
residential courtyard in Lagaf Tole 8 short 
distance from Lagan Bahd. The shrine of the 
kwapa-dya is at the southern end of the cour- 
tyard and at present is a three-storied building 
with a flat roof. The shrine is marked by two 
small stone lions and the wooden lattice door is 
flanked by two small windows and surmounted by a 
torana depicting the Buddha (Aksobhya), flanked 
by the Dharma (Pra jfaparamita) on his right and 
the Sangha (Sadaksari Lokegvara) on his left. 
The torana is dated N.s.1007 The kwapa-dya is 
an image of Aksobhya facing north. The first 
storey has the usual five-fold window flanked by 
two small windows. The top storey has a narrow 
balcony in front of ordinary living quarters. 
The most striking feature of the complex is the 
large courtyard which has one large caitya in 
the centre and twelve smaller caityas. 


This ancient branch of Lagaff¥ Baha has 8 
sangha composed entirely of Vajracaryas, one of 
the two main lineages of Vajracaryas of Lagafi 
Bahé. It is from b§ s lineage that the Phu Bare 
is always chosen. The members of the sangha 
serve as dya-pdlas in the shrine of the kwapa- 
dya by turn one month at a time. Rotation of 
service is by households. The sangha has one 
elder, and celebrates the annual festival at the 
time of Ghoda Jatra. 


The earliest reference to this baha is 
found on the golden ornament offered “to. the 
Buddha image near Balaju in N.S.607. One of the 
donors was Vajracarya Jinadeva of Tava Baha- 
la. There is also an inscription attached to 
the shrine which points to an almost equally 
early date. The inscription is dated N.S.744 at 
which time a guthi was established for the cele- 
bration of the annual festival of the baha. The 
inscription notes that the shrine of the kwapa- 


dya was repaired ( jirnoddhara) in the y6qr 
N.S.699 in the time of King Sivasimha Malla. 


Ὁ. Khala Chen Baha -- Parvacandana Vihara 
[79] γᾷ Baha Tole 


This baha is situated in a very tiny court- 
yard in Jya Baha tole. The shrine of the kwapa- 
dya has been renovated in recent times and 
finished with a fine brick facade. The carved 
doorway of the shrine is surmounted by a torana 
with only a figure of Aksobhya in the centre. 
The kwapa-dya is an image of Aksobhya facing 
west. The first storey has one large lattice 
window above the shrine flanked by two small 
windows. The top storey has an overhanging, 
carved balcony. In the centre of the courtyard 
is a single votive caitya. 


The baha was built and is still inhabited 
by ἃ sub-lineage of Sakyas of Lagan Baha. How- 
ever, at some time in the recent past they gave 
to the Vajracaryas of Musuf Baha the right to 
perform the daily rituals in the shrine of the 
kwapa-dya. They still come each day to perform 
these rituals, and in this sense the baha_ has 
really become a branch of. Musum Baha. However, 
since the Sakyas of Lagan Baha still live here 
and the baha is clearly theirs and has always 
been so, I have placed it here with Lagan Baha. 
The annual festival of the baha is πὸ longer 
held and there is no income. 


There are no inscriptions within this com- 
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plex but there is one reference to this baha 
from the Malla period, the inscription on the 
Vajracarya crown mentioned above which was do- 
nated in N.S.797 by a trader in Lhasa, Sakyabhi- 
ksu, «ἧσὶ Ratnadeva of Khala Chef Caitya Baha- 
Ta. 


Ε. Kacd Baha -- Caitanya Vihara [78] 
γᾷ Baha Tole 


At present this is simply a very tiny (six 
foot square) courtyard with a modern, plastered 
kwapa-dya shrine containing an image of Aksobhya 
plus images of Padmapami Lokesvara, Sariputra 
and Mahakal. The present look of the baha dates 
from a renovation in 1933, but the caitya bears 
the date N.S.799 at which time the caitya was 
constructed. 


This is a private branch of the Sakyas of 
Lagah Baha who still live here and perform the 
daily rituals. They have no sangha organization 
as such; the annual festival is no longer ob- 
served and the baha has no income. 


F. Na Baha -- Siddhivara Vihara [87] 
Gophal Tole 


Na Baha is a large rectangular courtyard in 
Gophal Tole. The shrine of the kwapa-dya is 
merely the ground floor of am ordinary house. 
The entrance is marked by two stone lions and 
above the doorway was a torana with Vajrasattva 
in the central position. The torama has now 
disappeared. The kwapa-dya is a stone image of 
Amoghasiddhi, the only case of Amoghasiddhi as a 
kwapa-dya of a bahd. The image faces north. 
About sixty years ago this image was installed 
to replace a much larger clay image which had 
fallen into disrepair. The first storey has a 
plain lattice window directly above the shrine 
flanked by two smaller windows. The top storey, 
which contains living quarters, has three ordi- 
nary windows. The tile roof has no ornamenta- 
tion. In the ourtyard are four caityas. 


This is a branch belonging to one household 
of Vajracaryas of Lagaf Baha. Those who live 
here perform the daily rituals by turn. But 
this is the extent of the activity of the sa- 
Agha. There is no board of elders, no annual 
festival and no income. The courtyard also has a 
Siva lingam, an odd addition to the baha.  In- 
formants explained its presence by saying that 
they are really Brahmans. 
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Above the doorway of the shrine is a 
copper-plate inscription, dated N.S.854 which 
commemorates repairs made to the shrine at that 
time, so the foundation of the baha must predate 
this time by a considerable amount. 


14, Gubhd @ahé -- Brahmacakra Mahavihdra [65] 
Wam Baha Om Baha 


Little remains of the architectural struc- 
ture of a baha at this site in On 8aha Tole. 
The shrine consists of a room on the ground 
floor of anordinary three-storied building. 
The lattice doorway is surmounted by ἃ modern, 
wooden torana showing Aksobhya flanked by Sari- 
putra and Maudgalyayana. The kwapaé-dya is an 
image of Aksobhya facing north. In the court- 
yard are five votive caityas and a mandala. 
Informants say there used to te several other 
images in the shrine but all have teen stolen 
except for a small caitya. 


Though this is one of the eighteen princi- 
pal bahas of the Acarya GGthi and has a sizeable 
sangha there is little religious or social acti- 
vity here now. The sangha consists of one hun- 
dred seventeen Vajracaryas and seventy Sakyas. 
Few of these people actually live at the baha 
any more except for one family of VWajracaryas. 
Theoretically this family take turns performing 
the usual rituals morning and evening, but at 
the present time the rituals are always perfor- 
med by one man. The others in the sangha simply 
commission him to perform al] the rituals. Both 
Acdluyegu and Barechuyegu initiations are 
performed here for the sons of the members of 
the sangha, but at irregular intervals, only 
when there are enough boys to share’ the 
expenses. Occasionally someone, who is wealth- 
ier than the others, has a ceremony just for his 
son. The sangha no longer has an active gover- 
ning body; whatever needs to be done concerning 
the baha and its sangha is done by the senior- 
most elder. The annual festival of the baha is 
no longer observed and there are mo common 
feasts of the sangha, even at the time of ini- 
tiations. The lineage deity of the Vajracaryas 
of the sangha is Bisahkhu Narayana (near Godava- 
ri); the lineage deity of the Sakyas is 'Dumja 
Mahadya", now worshipp at the river near the 
Pacali Bhairab shrine. At the present time 
the baha has no income. 


The origin and history of this baha is 
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problematic. The baha is always called Gubha 
Baha today, but the name found on the lists of 
the Acarya GUthi is Wain (or Om) Band. There is 
nothing of great antiquity here, and the only 
inscription in the courtyard is dated N.5.635. 
There are no references in other inscriptions or 
manuscripts to Brahmacakra Mahavihara. However, 
there are several references to Wam Baha in 
Cikamuga Tole. Given the fact that there is 
nothing of great antiquity (i.e. before the late 
Malla period) in or around the baha and the fact 
that it is now known as Gubha Baha whereas the 
whole tole is and has long been known as Om Baha 
Tole, one is lead to the conclusion that this is 
not the original site of the bahad which the 
lists call Wam Baha. Most probably the original 
site was somewhere nearby and when it fell into 
great disrepair it was abandoned in favour of a 
new site. Furthermore, there are several re- 
ferences to Wam Baha as a baha and not simply a 
tole. The earliest reference is dated N.S.594, 
This occurs in a manuscript colophon that was 
written in that year and refers to someone (evi- 
dently illegible) who lived in Van Bipara in 
"Cyekanamaguni Tolake in Kasthamandapa'. Wam 
Vahara-Vihara ig,mentioned in another manuscript 
dated N.S.677; and the inscription at Ta Baha 
of N.S.699 meQtions one Sakebhiksu Sri Maya jo of 
Yam Bahara. A palmleaf land document from 
the time of King Laksminarasimha (N.S.737-761) 
refers to, slam Bahara in Cekdmamuguri Tor{1]a in 
Yangala.' There are several other references 
after that time to people living in Wam Saha. 
At the present time there is no other Wam Baha 
in this tole or Cikamuga. It is evident from 
these references and the fact that the whole 
area has long been known as Wat Baha Tole that 
Wam Baha is an ancient foundation, but the ori- 
ginal gite was probably not the present Gubha 
Baha. > 


Another curious feature of the history of 
this b&ha is the origin of the sangha. Accor- 
ding to the oral tradition of the members of the 
sangha this baha owes its origin to a Brahman 
who became a Vajracarya. According to a list of 
the Bahas of Kathmandu written in N.S.1096 one 
Pandit Hemantadeva Brahmana took the initiation 
of a Vajracarya and founded this baha which he 
then named, Rrahmacakra Mahavihara because he was 
a brahman. Nc date is given for this event, 
but it is confirmed by the very curious fact 
that to this day the lineage deity of these 
Vajracaryas is Bigankhu Narayana near Godavari. 
The deity they worship is clearly Narayana and 
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not some caitya, Suddhist deity or nameless 
lineage deity situated at the site. Other sa- 
nghas have their lineage deity at a place which 
is now a Hindu shrine (e.g. Gihyesvari), but 
they worship a Buddhist deity or simply a name- 
less lineage deity associated with the place 
which was probably originally a Buddhist shrine 
anyway. The site of Bisankhu Narayana has no 
Buddhist associations and is not a site for any 
other Buddhist rituals. The Sakyas belonging to 
this sangha havea different lineage deity and a 
different origin. According to their tradition 
their forebearers were originally Vajracaryas 
of Kathmandu who fell on hard times and could 
not afford to perform the Acaluyegu. As a re- 
sult of this they became simply Sakyas. Later 
they left Kathmandu maved to the village of 
Sankha (between Panauti and Namara) and built a 
baha for themselves there. Later some of the 
members of this family came into a considerable 
amount of wealth as a result of trade in Tibet. 
They then returned to Kathmandu and built them- 
selves a new house in this area and called it Ja 
Chen. They were admitted (or re-admitted) into 
the sangha of Gubha (Wam) Baha as full members 
of the sangha, and until recent times used to 
take their turn as dya-palas in the shrine of 
the kwapa-dya. As the result Of a quarrel with 
the Vajracaryas over gifts received at the time 
of the baha puja they quit in protest. However, 
they still do their Barechuyegu at Gubha Baha. 
Their lineage deity, mow worshipped near Pacali 
Bhairab down by the river, is 'Dumja Mahadya.' 


A. NhG @aha -- Oharma-yasodhara Vihara [73] 
Chikan Muga 


Nhu Baha consists of a very simple baha 
shrine situated in an enclosed courtyard in 
Chikamuga Tole. The shrine of the kwapa-dya is 
a simple three-storied building with little 
ornamentation. The ground floor with the kwapa- 
dya shrine has a simple wooden lattice door with 
no torana but flanked by two smaller windows. 
The kwapa-dya is an image of Aksobhya facing 
north. The storey above has the usual five-fold 
window flanked by two smaller windows. Above 
this is a high, plain brick facade with three 
openings above anda simple corrugated iron 
roof. In the courtyard are one large plastered 


caitya and two smaller caityas. 


This complex was originally inhabited by 
Vajracaryas from Gubha Baha and formed a branch 
of that baha. It has now been relinquished by 
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them and the people living in the buildings 
around the courtyard are Shresthas and JyapUs. 
A Vajracarya from Gubha Baha, however, still 
comes each day to perform the usual rituals. 
The baha has no income at the present time and 
the annual festival is no longer observed. At- 
tached to the doorway of the shrine is a copper- 
plate inscription dated N.S.736 which KTM SaXs 
commemorates the foundation of ‘the baha. 
Nothing else is known about the foundation or 
history of this baha, though there are several 
other badly damaged Malla inscriptions within 
the courtyard. 


8B. Bhote Baha -- Brahmacakra Vihara [26] 
Bhote Bahal-Central Jail 


This baha, which lies well outside of the 
limits of the old Newar city, is one of the few 
in Kathmandu to retain the characteristic archi- 
tecture of a baha. Like Chusya Baha [2] it is 
an entirely enclosed courtyard consisting of one 
continuous, two-storied building. The shrine of 
the kwapa-dya, also of two storeys, is marked by 
two stone lions and the carved doorway 15 sur- 
mounted by a torama showing a tantric deity of 
three faces and eight arms. In the right hands 
he holds sword, arrow, elephant goad and vajra, 
and in his left hand he holds a book, bow, noose 
and bell. He is flanked by two kneeling atten- 
dants. The kwapa-dya is an image of Aksobhya 
facing north. The doorway is flanked by two 
smaller windows. The upper storey has the usual 
five-fold window flanked by two smaller windows. 
The tile roof of the shrine is supported by Five 
carved struts and surmounted by a single fi- 
nial. In the centre of the courtyard is a 
single 'ASoka' caitya. 


At the present time Bhote Baha is in effect 
a branch of Gubha Baha. There are twenty one 
Vajracryas of Gubha Baha living here who take 
turns performing the usual rituals morning and 
evening. However the "sangha' has πὸ further 
organization or functions. There is no elder as 
such, no annual festival and no income. 


The most curious thing about this founda- 
tion is its location right outside of the old 
city. It is the only baha associated with the 
Acarya ἼΛΗΣ which is outside the confines of 
the old Malla city and is gituated in an area 
that was until recently a remote and uninhabited 
Place behind the central jail. Though the 
building appears old, it apparently is not. 
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According to Anadamuni Vajracarya, the present 
thayapa of the Acarya Giithi, the foundation of 
this baha dates to the time of Jang Sahadur 
Rana. At the time that Jang Bahadur was in 
England and his brother Bam Bahadur was acting 
as Prime Minister, the Ranas appropriated the 
property of an abandoned foundation called Gana 
Baha. This was situated near the present Gana 
Vihara behind the Bhim Sen Tower. (The present 
Gana Vihara, ee was a different founda: 
tion, a bahi.) This baha was an abandoned 
branch of Iku Baha. When the Ranas appropriated 
the property they asked the Vajracaryas of Iku 
Baha to remove the image of the kwapa-dya. How- 
ever, before the ceremony could be performed it 
was noticed that the image was sweating. The 
Vajracarya said that this indicated that the 
deity did not want to be moved. They refused to 
touch it. Other Vajracaryas were called, but 
under the circumstances no Vajracarya would move 
the image. Finally the Ranas called a ‘Tibetan' 
Lama who removed the image and placed it at the 
site of Bhote Baha. They then financed the 
construction of a baha for the image. Other 
informants confirm the story but say that the 
people were not Tibetans but Taméngs. Later 
Vajracaryas from Gubha Baha took up the duties 
of dya-pala im the shrine of this baha and in 
this sense it became a branch of Gubha Baha. 
However, each year the Tamarigs return to the 
Valley at the time of Sivaratri, and when they 
come they reside at 'their' baha. If this 
storey is true, it explains the curious place- 
ment of this baha outside of the city and its 
equally curious name: Bhote Baha='Tivetan' 
Baha. 


15. Iku Bahd -- VajraSila Mahavihara* [76] 
Yangal Tole 


Iku Baha is situated in an entirely ciosed 
courtyard in Yangal Tole which is reached by 
passing through another courtyard which tradi- 
tion says was a branch baha or a babi. Over the 
entryway to the courtyard is an old wooden tora- 
na depicting the Buddha (Dharmadhatu Vagisvara), 
Dharma (Prajfiaparamita)' and Sangha (Sadaksari 
LokeSvara). Above these figures are the other 
four transcendent Buddhas in their tantric form 
and above them six more plain Buddha figures 
surmounted by Vajrasattva. None of the original 
baha buildings remain, even the shrine of the 
kwapa-dya is a fairly recent renovation. The 
entrance to the shrine is marked by two stone 
lions and a plain iron railing. The carved 
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doorway of the shrine is sumaqunted by a copper 
repousse torana identical to the old wooden one 
outside. The kwap&-dya is an imaye of Vairocana 
facing north. The facade of the entire ground 
floor has been finished in white ceramic tile. 
To the side of the ground floor facade is a door 
leading to the next little section of buildings 
to the east. Over this doorway is a wooden 
torana depicting a six-handed form of Pra jfapa- 
ramita flanked by Ganesh and Mahakal and with 
figures of the five transcendent Buddhas above. 
The first storey has the usual five-fold window 
flanked by two smaller windows. The top storey 
has living quarters with an overhanging balcony 
which is supported by eight carved struts. The 
tile roof is surmounted by a single finial in 
the form of a caitya. In the courtyard are 
three caityas, an image of Amoghapasa Lokesvara 
and an image of Sarasvati. 


The sangha of this baha consists entirely 
of Vajracaryas, originally four lineages now 
comprising eighty initiated members. The mem- 
bers of the sangha serve as dya-palas in the 
shrine of the kwapa-dya for one month at a time, 
and service passes in turn through the original 
four lineages. The annual festival of the baha 
is no longer held, but there is a busa-dafi 
festival of the main caitya in the courtyard 
celebrated on the fullmoon day of the month of 
Phalgun. The governing body of the sangha con- 
sists of five elders. Both Barechuyegu and 
Acadluyegu initiations are held here for the sons 
of the members of the sangha and initiation 
ceremonies are followed by a feast for all the 
members of the sangha. They also have a feast 
for the entire sangha at the time of the twelve 
year samyak festival. The sangha used to have 
twenty four ropanis of land from which they 
obtained a fair income, six ropanis each for the 
original families. However, most of this land 
has now been sold off and what remains will soon 
be disposed of as the members say it is too 
difficult to collect the rent any more. The 
lineage deity of the sangha is the caitya at 
Namo Buddha beyond Panauti. 


Informants at Iku Baha connect the founda- 
tion of this baha with the legend of the drain- 
ing of the Valley by Mafjugri. According to 
Wright's chronicle, after Mafjusri had drained 
the lake and then spent some time absorbed in 
meditation, 


he next made the hill Padma, from which place 
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to Gihjesvari he built a town called mafiju 
Pattan. He planted trees near Gih jesvari, 
and peopled the town with those of his disci- 
ples who wished to live as Grihasthas, or 
householders. To those of them who wished to 
live as Bhikghus, or religious mendicants, he 
alloted a bihdr. He then installed a king, 
by nape Charmakar, and himself returned to 
China. 


The elders of Iku Baha claim that Manju Pattan 
is the area of Kathmandu around Yangal. They 
tread the Sanskrit name of the vihara as vajra- 
sira, sira meaning head--and hence this was the 
first vihara constructed. In addition to the 
fact that all of these early legends are highly 
suspect and very vague, most scholars have lo- 
cated Mafiju Pattan in the area of Pasupatinath. 


Whatever be the truth of the legend, Iku 
Baha is one of the oldest foundations of the 
Acarya GUthi. We have two early dates for the 
bahé Ν.5.21 and N.S.218. The date N.S.213 is 
found on a copper-plate inscription, a rubbing 
of which is im the possession of Ananda Muni 
Vajracarya of Iku Baha and which has been pub- 
lished by Hem Raj Sakya. In this year a guthi 
was set up for the worship of the Swayambhu 
Stupa, or more properly, for the worship of 
Vairocana who resides in the centre of the 
stupa. The document mentions Va jpagartya Dharma- 
simha of VajraSila Mahavihara. - The date 
N.S.218 is found on a Vajracarya crown now in a 
private collection in the U.S. The crown bears 
the following inscriptions 


On Thursday, the eleventh of the dark half 
of Vaigaka, in the year 218, in the reign of 
Sri Harsa Deva, this brilliant crown was made 
(on the order of?) the wise Ksati (Fkganti) 
Sena of Sri Mat Vajra$ila Mahavihara. 


Neither document mentions the place of this 
vihara, but there is only this one Vajrasila in 
the whole Valley and the copper-plate inscrip- 
tion is still in the hands of the members of the 
sangha of Iku Baha. It is indeed interesting 
that the earliest reference mentions a Vajraca- 
Tya, the earliest reference to a Vajracarya in 
connection with a still existing foundation. 
There are a few other stray references to Vajra- 
Sila Mahavihara from the seventeenth century and 
according to KTMY 19 baha was renovated in 
A.D.1669 and 1825. 
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A. Jya Baha -- Jagavdnda Mahavihara* [75] 
Jya Baha Tole 


Nothing of the original buildings of this 
baha remains, and the shrine consists of the 
ground floor of an ordinary hause. Two small 
lions mark the shrine, but the doorway is en- 
tirely plain and has no torana. The kwapa-dya 
is an image of Aksobhya facing north. To the 
side of the shrine entrance is another doorway 
leading to the living quarters above. The two 
upper stories are ordinary living quarters of a 
rather modern design with no ornamentation. In 
the centre of the courtyard is an elongated 
caitya with standing Buddha figures on the four 
faces of the stele. 


Thic is an abandoned branch baha; at the 
present time there are no bare living in the 
complex which is inhabited by Citrakars. Until 
recent times the Vajracaryas of Iku Baha used to 
pexform the daily rituals in the shrine of the 
kwapa-dya, but even that has been abandoned now. 
At the present time the people of Iku Baha are 
trying to evict the Citrakars and repossess the 
baha. However, the members of the sangha of 
Lagan B&ha claim that the bahd really belongs to 
Lagafi Baha. This was the branch baha of one of 
the lineages of the Vajracaryas of Lagan ®8aha, 
the ‘Jya Baha' lineage as it is still known 
today. It was originally a branch of Lagan Baha 
which was later 'captured' by Iku Baha. Nothing 
definite is known about the origin of this baha 
or when it was abandoned. Almost every list of 
the bahas of Kathmandu has a different Sanskrit 
name for this branch, but the name Jagavanda is 
clearly written on an inscription near the door- 
way which is dated N.S.782 at which time the 
present image of Aksobhya was consecrated. Ths 
date may well mark the foundation of the baha 


16. Musum Baha (1) -- Mani Sangha Mahavihara* 
[89] Musum Baha 


This very large complex situated in one of 
the oldest sections of the city of Kathmandu 
gives the impression of a neglected archaeologi- 
cal garden rather than an active shrine. The 
whole complex is on a sloping section of land 
surrounded by dilapidated buildings with bits of 
ancient sculpture and Licchavi caityas scattered 
here and there. The complex contains two small 
baha shrines and there are actually two main 
bahas here and two separate communities. Both 


-the centre. 


shrines have the same Newari name but different 
Sanskrit names. The first shrine, that of mani 
Sangha Mahavihara, is situated along the south- 
ern edge of the area. The present building is a 
small three-storied building of fairly recent 
origin. The carved doorway is surmounted by a 
simple carved torana, dated N.S. 973, depicting 
Vajrasattva flanked by two standing attendants 
with yak tail fans. The kwapa-dya was a large 
clay image of Maitreya enthroned in the Tusita 
Heaven. This was one of the few = such clay 
images left in the bahas. Originally many of 
the kwapa-dyas images were such clay images. A 
few years ago this image was replaced with a 
smaller stone image of Aksobhya. The image 
faces north. The first storey has a triple 
window flanked by two smaller windows. The top 
storey has an overhanging balcony surmounted by 
a tile roof and a single finial in the form of a 
caitya. In front of the shrine is a _ single 
"Licchavi' caitya. To the east of this complex 
is another large residential courtyard known as 
Bare Nani. This complex has no baha shrine but 
only a large stylised and plastered caitya in 
The nani is a part of Musum Baha 
(1), the agam shrine of the sangha is situated 
here and both Barechuyegu and Acaluyegu initia- 
tions are performed here rather‘than in front of 
the shrine of the kwapa-dya. 


The sangha of this baha now consists of 
only twenty initiated Vajracaryas. They perform 
the usual rituals morning and evening in the 
shrine of the kwapa-dya by turn. The term of 
service is only eight days. The safgha no 
longer observes an annual festival of the baha, 
but they do have an annual festival in honour of 
Maitreya Bodhisattva on the eighth day of the 
bright half of the month of Phalgun. There is a 
feast for the entire sangha whenever there are 
initiation ceremonies. The baha no longer has 
any regular income. However, every twelve years 
there is a festival in connection with the well 
in the centre of the large open area north of 
the shrine. The government Guthi Samsthan gives 
money for the celebration of this festival, but 
at the time of the last festival they gave only 
Rs. 500 which the members of the sangha said was 
too small an amount to do anything, so they sent 
it back. 


This well is associated with the famous 
Jamana Gubhaju who flourished in the time of 
King Prat&p Malla and who was the king's Bud- 
dhist guru. (It seems that this man's nraner 
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name was Manhjuvajra, but informants insist that 
he is not the Mahjuvajra who is the preceptor of 
the bahas in this section of Kathmandu. They 
assign a much earlier date to this Manjuvajra.) 
According to the legend concerning the well, 
Jamana Gubahaju once entered the well in the 
centre of the camplex to propitiate the snake 
deities at the time of a drought. When he 
entered the well he found a tunnel which led him 
to Santipur at Svayambhu where he performed the 
rituals. The members of this sangha had in 
their possession a text used for this ritual to 
the snake deities (maga sadhana). This had been 
passed on from generation to generation and its 
possession conferred the right to enter Santipur 
reqularly to pacify the snake deities. The last 
Vajracarya of Musum Baha to have Possession of 
this book died without a son, so the book passed 
to his daughter who married into Makhan Baha 
[42], and in this way the book and the right of 
entry into Santipur passed from Musum Baha to 
Makhan Baha. By the time of Pratap Malla they 
had already lost possession of this book. (See 
the section on Makhan Baha. ) 


As mentioned above initiations are perfor- 
med but in Bare Nani where the agam is located 
rather than in front of the shrine of the kwapa- 
dya. The lineage deity of the sangha is the 
Amitabha image attached to the Swayambhu Maha- 
caitya. The sangha is governed by a body of 
five elders plus three more who act as assis- 
tants to the five official elders. Members of 

iis sangha claim that their sahgha was the 
original community of Musum Baha; the other 
community was originally a branch but later 
broke off and became independent. The members 
of the Musum Baha (1) sangha also perform the 
nitya puja to the image located in Buddha Bari 
[F]. Nothing is known about the foundation of 
this baha, but it is certainly one of the oldest 
of the bahas of the Acarya GGthi, and the place 
has had Buddhist associations since the Licchavi 
period. There are eight ‘Licchavi' caityas 
scattered around the area of the baha, and there 
is one Licchavi inscription near the water tap. 
Unfortunately the inscription is only a fragment 
and undated, but Dhanavajra Vajracarya has dated 
it to the time of Narendradeva (mid-seventh 
century) on the basis of epigraphic evidence. 
The inscription refers to donations made for the 
benefit of 8. mmunity of Buddhist nuns (bhiksu- 
τὲ sangha). The earliest definite date for 
Musum Baha is found in the colophon of a manu- 


script copy of the Namasangiti Lipanni dated 


Ν. 5.800 which mentions Manisangha Mahavihara, 4? 


A manuscript copy of the Aryavasundhara Dharani 
was written in N.S.625 by one Vajracarya Srijfi- 
nacandra of Manisangha Vihara in the gi y of 
Kasthmandapa (kasthmandapa mahanagara). An 
inscription at Na Baha [87], dated N.S.631 
when an image of Dipankara was consecrated, 
notes that one of the officiating priests at the 
ceremony yas Vajracarya Jinacandra of Manisangha 
Vihara. A copy of the Pancaraksaé was written 
in N.S.655 by the same Vajracarya -Jinacandra of 
Daksina Manisao ha Mahavihadra in the city of 
Kasthamandapa. An inscription on a caitya in 
the town of Dolakha dated N.S.669 lists the 
priests who officiated at the consecration cere- 
monies. The chief officiating priest was from 
Mang angha Mahavihara in the city of Kasthmanda- 
pa. A copy of the Vasundharadharani was 
copied in N.S.677 by one Vajracarya Sri Jayaca- 
ndra of Manisangha Mahavihara. From this 
date on one finds a number of manuscript and 
inscriptional references to Manisangha Mahaviha- 
Ta, and it is always the Sanskrit name that is 
used rather than the Newari name Musum Baha. 


A. Pikha Baha -- Parvacandana Vihara [688] 
Brahma Tole 


At present this is simply a small brick and 
plaster shrine of Avalokitesvara standing on the 
edge of the road east of Bare Nani. Near the 
entrance of the shrine are two small stone lions 
and the lattice doorway of the shrine 15. sur- 
mounted by a small torama depicting the Buddha 
(Maha-aksobhya), Oharma (Prajnaparamita), and 
Sangha (Sadaksari Lokesvara). As it stands 
this is not a baha and it has mo sangha. How- 
ever the nitya puja is performed by Vajracaryas 
from Musum Baha (1) and they say it was once the 
site of a large branch of Musum Baha. The 
original complex of the baha was behind, to the 
south, of this present shrine. 


11. Musum Baha (2) -- Manisimha Mahavihara* 
[90] Musum Baha 


This is the second baha within the complex 
of Musum Baha and consists of a small, free- 
standing shrine of two storeys which looks like 
a tiny house. The shrine rests of a plinth of 
about four and a half feet, and the entrance is 
behind a covered veranda. At the top of the 
steps leading to the shrine are two lions, and 
the simple, carved doorway is surmounted by a 
torana showing Vajrasattva flanked by two seated 
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attendants holding yak tail fans. Qne curious 
feature of the torama is that at the corners, 
instead of the usual makaras, are two lions, 
each facing outward. The kwapa-dya is an image 
of Aksobhya facing west. Above the shrine 
proper is a low second storey surmounted by a 
tile roof with three finial. In front of this 
shrine is a half buried 'Licchavi' caitya. 


There is some question about the Sanskrit 
name for this baha. Some authors and informants 
give the same name as that of Musum Baha (1), 
but the name Manisimha Mahavihara does occur 
frequently in manuscripts and inscriptions from 
the sixteenth century on, and several informants 
say that this is the proper name of this baha. 
In any case all agree that this is an offshoot 
of Musum Baha (1). It was evidently originally 
a branch which later became independent for some 
long forgotten reason. At the present time it 
is recognised as a separate baha with a separate 
sangha and is counted as one of the eighteen 
main bahas of the Acarya Guthi. However, both 
sanghas have the same lineage deity and share 
the same dgam in Bare Nani. It is the sahgha 
attached to this second baha which now has all 
the rights connected with the festival of the 
well, and they claim that Jamana Gubha ju was a 
member of their sangha. It is impossible to say 
when this division of the sangha took place, but 
it is evidently some time ago as attested to by 
the sixteenth century references to Manisimha 
and an, igscription of N.S.672 situated at the 
shrine. 


Of the two bahas this second one has the 
larger sangha with a total of ninety initiated 
Vajracaryas. The members of the sangha take 
turns serving in the shrine of the kwapa-dya 
performing the usual rituals morning and even- 
ing. Barechuyegu initiations are performed in 
front of the shrine of the kwapa-dya, and Acalu- 
yegu initiations are performed before the agam 
deity in Bare Nani. The sangha has five elders. 
The lineage deity of this sangha is the same as 
that of Musu®m Bahd (1). The annual festival is 
no lomger held regularly, but only occasionally 
and not on a fixed date. The baha has no income 
at the present time. 


A. Lhugha Baha -- Maitri-uddhara Vihara [30] 
Jaisideval 


All that remains of the baha architecture of 
this small complex, just behind the Jaisi Deval 


temple, is the three-storied shrine of the 
kwapa-dyae The plain ground floor has an un- 
ornamented door leading into the shrine flanked 
by two small windows. There is no torama. The 
kwapa-dya is a standing image of the Buddha 
showing the visvavyakaraoa mudra, facing north, 
This image is popularly called ‘'Karunamaya', 
The first storey of the shrine has the usual 
five-fold window flanked by two small windows, 
The top storey has a single tiny window up 
against the roof. The tile roof is supported by 
six plain struts and has no ornamentation on the 
top. There are three votive caityas in the 
courtyard. Some lists refer to this baha as Nho 
Baha, but the proper current name is Lhugha 
Baha. The inscription near the door clearly 
Qives an earlier form of this name:  Lhugra 
Bahara. 


This is a branch of Musum Baha (2), but at 
the present time it has no active sangha. One 
family of Vajracaryas from Musum Baha (2) live 
here and perform the usual rituals morning and 
evening. They ceased observing the annual fes- 


‘tival a few years ago. It was observed on 


Yomarhi Punhi. The site appears old and the 
members of the sangha have a copper-plate in- 


scription, , referring to the’ baha dated 
N.S.703. This may mark the foundation of the 


baha. There are several late Malla inscriptions 
in the courtyard recording donations and renova- 
tions, the earliest of which is dated N.S.733. 


1. Yo Baha -- Nadisanga Rajakrta Vihara [33] 
Ko Hiti Tole 


There is nothing left of the original ar- 
chitecture in this courtyard situated in Ko 
Hiti. The image of the kwapa-dya is housed on 
the ground floor of an ordinary house with a 
plain facade. The original baha buildings were 
badly damaged in the earthquake of 1934 and 
finally collapsed a few years ago at which time 
the present structure was built. The doorway of 
the shrine is unornamented and has πὸ torana. 
The kwapa-dya is a small, standing image of 
Padmapani LokeSvara. In the courtyard is a 
single, small votive caitya. 


The site has been abandoned by the original 
inhabitants, all Vajracaryas from Lhugha Baha 
(and hence of Musum Baha [2]). One of the 
Vajracaryas from Lhugha Baha still performs the 
nitya puja, but this is tlhe only activity of the 
baha. The annual festival which used to be held 
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on Maghe Sankranti is no longer observed, and 
the baha has no income. 


B. Dhanacakra Baha -- Dharmacakra Vihara [91] 
Musum Baha Tole 


This complex consists of a large residen- 
tial courtyard with a brick and plaster shrine 
in the centre which houses a caitya. The top of 
the shrine is in the form of an elaborate caitya 
and at the corners of the structure are subsi- 
diary shrines. Over the doorway of this shrine 
is a torama depicting the Suddha (Amitabha) 
flanked by the Dharma (Prajnaparamita) and the 
Sangha (Sadaksari Lokesvara). 


If this can be counted as a baha at 811 it 
is a purely private branch of Musum Baha (2). 
The nani and caitya have long existed but in 
A.D.1870 the present rather elaborate shrine was 
constructed by an ancestor of the present Thaka- 
1i of Musum Baha (2). It was consecrated as a 
baha according to informants and the descendants 
of the founder still perform the nitya puja. 
This is the only sense in which it can be called 
a bahd. It does not have a kwapa-dya (though 
some say the image of Amitabha on the caitya 
above the shrine is the kwapa-dya). It has no 
sangha as such and no income. The annual festi- 
val is no longer observed. 


18. Mikha Baha -- Manisangha Mahavihara [74] 
Mafjesvari Tole 


Nothing remains of the original baha build- 
ings in this complex, and the shrine of the 
kwapa-dya is a very plain and crumbling build- 
ing. At the entrance to the shrine are a pair 
of guardian lions, the lattice-work doorway is 
surmounted by a torama showing the Buddha (Akso- 
bhya) flanked by the Dharma (Sadaksari Lokesva- 
ra) on his left and the Sangha (Prajnhaparamita) 
on his right. The kwapa-dya is an image of 
Aksobhya facing north. The first storey has one 
single, small latticed window over the doorway 
of the shrine. The top storey has an overhang- 
ing bay window with three openings. The tile 
roof has no ornementation. In the courtyard are 
two caityas one of which is mediaeval. 


The sangha of this baha consists of only 
three families of Vajracaryas who now have six- 
teen initiated members. These take turns acting 
85 dya-palas performing the usual rituals morn- 


ing and evening. The annual festival of the 


baha is no longer held and the sarigha is gover. 
ned by a board of five elders. Barechuyegu and 
Acaluyegu initiations are performed here for the 
sons of the members of the sangha but at irregu- 
lar intervals. A feast for the entire safigha is 
held only after initiation ceremonies. The lin- 
eage deity of the sangha is the same as that of 
the two Musum Bahas, i.e. the Amitabha image on 
the west side of the SwayambhU Mahacaitya. The 
baha has no income at the present time. 


According to all informants this was origi- 
nally a branch of Musum Baha(1) which at some 
time broke relations with Musum Baha and became 
independent. At the present time it is recog- 
nised as one of the eighteen main bahas of the 
Acarya Githi. The relationship with Musum Baha 
is confirmed by the fact that the sangha has the 
same lineage deity as the sanghas of the two 
Musum Bahas. Furthermore, some ten years ago 
the two sanghas at Musum Baha organised a joint 
ceremony for their entire samgha. At the time 
of the festival people from Mikha Baha came and 
demanded to be included in the festival as_ they 
are really all ‘one sangha’. Though the lineage 
deity is the same, Mikha Baha has its own agam 
shrine at this site. Just when this baha was 
founded and when it became independent is un- 
known. The oldest inscription in the courtyard 
is dated N.S.803 and gives the name of the baha 
as simply Mrkha Baha. The baha was last reno- 
vated in A.D.1866. There is some disagreement 
among informants and authors about the Sanskrit 
name of this baha. Most of them claim that it 
has the same name as Musum Baha (1), i.e. Mani - 
sangha. Some, however, claim that the neme is 
Munisangha or even Munisimha. There is a nani 
courtyard to the side of the baha compound which 
informants claim was once a branch baha known as 
Dhwaka Baha. At the present time it is merely a 
nani with a caitya but no kwapa-dya shrine. 
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‘In addition to the eighteen main bahas of 
the Acarya GOthi there are ten other main bahas 
in Kathmandu. The sanghas of these ten bahas 
are made up entirely of Sakyas and they have no 
direct connection to the bahas of the Acarya 
Guthi. Their sahghas are entirely independent. 
When they need the services of a Vajracarya 
priest they call a priest from one of the eigh- 
teen bahas of the Acarya Guthi, but they have no 
other connection to these bahas except for com- 
mon participation in certain festivals like the 


paficadana and the samyak. 


1.  Sigha Baha -- Santighata Caitya Maha- 
vihara* [8] Nagha Tole 


Sigha Baha is part of a large complex, the 
main feature of which is the large caitya in the 
centre of the courtyard known as Sdantighata 
Caitya or Kathe Simbu (the ‘Kathmandu Swaya- 
mbhti'). The caitya is reminiscent of the Swaya- 
mbhu Mahacaitya but has many features that are 
different. The dame rests on  white-washed 
pedestal. Above the dome or garbha is a four- 
sided harmika with eyes similar to those at 
Swayambht. The tower rising above this consists 
of thirteen rings surmounted by a large ornamen- 
tal umbrella. At the cardinal points around the 
garbha are the images of the four transcendental 
Buddhas. In the large courtyard around the 
caitya are a number of votive caityas, shrines 
and images of deities of the Mahayana pantheon. 
The most striking of these is a large sculpture 
of Padmapani LokeSvara which has been generally 
assigned to the ninth century A.D. There was an 
even earlier fragment of a Buddhist image 
attached to a nearby wall, but this has now 
disappeared. These two images suggest a great 
antiquity for the shrine but the earliest dated 
inscription in the complex bears the date 
N.S.672 


There is an oft told legend which explains 
the existence of this caitya. In ancient times 
there was a great Buddhist king of Benaras who 
out of devotion caused a caitya to be erected 
in his city. When the caitya was finished he 
searched for a powerful Buddhist acarya to con- 
secrate it. None could be found in the city 
until someone recalled that there was a Nepalese 
Buddhist Acarya in town who was seen to go and 
bathe in the river each morning. This was none 
other than the famous Vakvajra, the preceptor of 
Kwa Baha in Kathamandu. So he was summoned and 
asked to consecrate the caitya. He brought 
water from the river, sprinkled it on the caitya 
and declared it consecrated. The populace was 
unhappy with this, as they felt that the caitya 
could not be properly consecrated with such a 
simple ceremony. 


At this point in the story versions di- 
verge. One version says that Vakvajra then 
challenged the people. He told them to tie a 
rope to the caitya and see if they could move 
it, when they failed he then said that he could 
move the caitya by the force of his mantra and 
this would prove his power and hence the validi- 
ty of his consecration. He moved the caitya, 
then raised it into the air and preceding it 
himself took off for Nepal where he caused it to 
come to rest in its present place. According to 
the other version of the story, Vakvajra addres- 
sed the people and convinced them of his learn- 
ing and power. Finally they were satisfied that 
the consecration must be effective. Some time 
later it became evident that the caitya had been 
placed on an inauspicious site, a place which 
was inhabited by ghosts and fierce spirits who 
were unhappy about its presence. Accordingly 
the king decided the the caitya must be moved. 
The caitya was bound with ropes; and then 
horses, elephants and men tried to drag the 
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caitya to a new location, but it would not move. 
Finally Vakvajra told the king he could mave the 
caityae He instructed the people to take away 
all the horses and elephants, to remove the 
ropes and to tie a simple string of five colours 
(red, green, yellow, white and black) round the 
caitya. When this was done he began the recita- 
tion of his mantras. V&akvajra rose into the sky 
and behind him the caitya followed tied to the 
string. The people were amazed and the king 
declared, ‘Truly you are no man, but an incarna- 
tion of the Buddha. You are none other than 
Samantabhadra.' (This explains why in some ac- 
counts the acarya is referred to as Samantabha- 
dra). Flying through the air VSkvajra brought 
the caitya to Nepal, bringing it to rest at 
Santi Ghata, a place where a sacred water pot 
(ghata) was enshrined. He then set up the cai- 
tya with proper rituals and consecrated it. 
After the caitya was established a vih3ra called 
Santighata Vihadra was set up and Sakyas called 
from Asan Tole, initiated and given charge of 
the caitya and the vihara. 


The only account to give a date for this 
event and the foundation of the baha is that of 
Kaviraj Vajracarya who places it in the year 
N.5.695 during the reign of ‘Narendra Deva 
Mallat. This is impossible on several accounts. 
An inscription at the caitya dated twenty three 
years earlier than this speaks of offerings to 
the caitya. There was certainly no Buddhist 
king in Benaras at this time (during the reign 
of Akbar the Great!), if there ever was. The 
king of Kathmandu in N.S.695 was SadaSiva Malla. 
There was a Narendra (alias Amar) Malla who 
ruled: Kathmandu from N.S.650 until about 680, 
but he was certainly dead by N.S.695. 


The inscription of N.S.672 gives us the 
first dated reference to the caitya. At that 
time one Megharaja donated a golden finial for 
the caitya in memory of his deceased son and set 
up a guthi for the purpose of performing an 
annual commemoration of the gift. The members 
of the gtthi are listed and the first one of the 
list is a Bhiksu from Kwatha (Kwa) Bahara. In 
the time of Pratap Malla extensive repairs were 
carried out on the caitya. In N.S.767 the life 
of the caitya was removed (i.e. the caitya was 
deconsecrated--nyasapikaya) and the repair works 
begun. The repairs were financed by Sakyabhiksu 
Jayata Simha, Sakyabhiksu Jina Simha, Sakyabhi - 
ksu Deva Simha, Sakyabhiksu Jayaraja, Sakyabhi- 
ksu Mani, Sakyabhiksu Padmara ja, Bhiksuni Jamu- 
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na, Sakyabhikeu Sri Sdmha, and Sakyebhikeu Ratna 
Simhay but there is no indication of which baha 
these Sakyabhiksus belong to. By N.S.773 the 
repairs had been completed and an elaborate 
yada was performed by a large number of Vajra- 
caryag from Kwa Baha, DOhwaka Baha and Sikhamu 
Baha. Among the participants are mentioned two 
from Navaghala, Sdakyabhiksu Sri Abhijyoti and 
Ratnasimha. This Navaghala could refer either 
to the present Sigha Baha or to Nagha Baha [9]. 
In N.S.682 in the time of Bhupalendra Malla one 
Surya Simha set up a votive caitya in the com- 
pound, and in N.S.1010 in the time of Prithvi 
Bir Bikram Saha one Va jramaya Bhiksu set up an 
image of Vdjrasattva. Somewhere about this 
time extensive repairs must have been carried 
out on the caitya as by the middle of the, last 
century the cajtya was in a ruinous state. 

The Vajracaryes of Kwa Baha still retain a 
titual connection with this place. Along the 
western side of the open area surrounding the 
caitya and behind a little school is a small 
shrine referred to by various names: Santipur 
(because it is the place where the Santi Ghata 
was enshrined), Kosam Baha, and Kwoma Saha. 
When the Vajracryas go there to perform the 
rituals they refer to the event as ‘pimba wane’, 
gcing to Pimba. No one was able to explain the 
significance of pimba. Once a year, two Vajra- 
caryas of Kwa Baha, the current Thaypa and one 
other (by rotation through the thirty two li- 
neages of the sangha) go to this shrine to offer 
puja. This takes place on the fullmoon day of 
Magh. The day before the fullmoon they go to 
offer betel nuts as a preparatory rite. On the 
fullmoon day itself, which they consider to be 
the greatest of all fullmoon days, they offer 
masa dal and puifi hayagu, a common propitiatory 
rite. The present incumbents have no informa- 
tion on the origin or meaning of this ritual 
other than the tradition that they have this 
right as the heirs of Vakvajra who founded the 
caitya. They have no connection with the safgha 
of Sigha Baha and the people of the safgha of 
Sigha Baha in turn have no rights or duties 
connected with this shrine. 


Sigha Baha itself is only a small three 
storied building on the southern side of the 
open area around the caitya. The present build- 
ing is a simple, unadorned, three-storeyed 
building with the shrine of the kwapa-dya in a 
room at the eastern corner of the building. The 
building has none of the architectural features 
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of a baha shrine except for a metal torana over 
the door depicting the Buddha (Aksobhya) flanked 
by the Dharma (PrajNaparamita) on his right and 
the Sangha (Sadaksari Lokesvara) on his left. 
The kwapa-dya is an image of Aksobhya facing 
north. 


The sangha consists of about one hundred 
initiated Sakyas from sixteen families. The 
members of the sangha serve as dya-palas in the 
shrine of the kwapa-dya and as dya-palas of the 
caitya by turn for eight days at a time. 
Service passes through the households in turn, 
but at the present time little attention is paid 
to the correct order of service. The annual 
festival is now observed on the fullmoon day of 
the month of Aswin, though it used to be held at 
a different time. The sangha has a board of 
five elders. SBarechuyegu initiaitons are per- 
formed here for the sons of the members of the 
safigha. The lineage déity of the sangha is 
Oumja ‘'Mahadya' first brought to Kulesvara near 
Teku and later to the area of the caitya where 
the annual puja is now performed. Informants 
say that the baha had a considerable income, but 
this has been reduced to the income from a small 
plot of land near the Public Youth Campus. The 
sangha is served by Vajracarya priests from 
Sawal Baha [50]. 


Informants were unable to give any account 
of the history or founding of this baha beyond 
the tradition that the baha has existed since 
the time of the caitya. Some informants confir- 
med the tradition that they had originally come 
from Asan, but not from Asan Baha. This makes 
good sense because the lineage deity of this 
vafigha and that of the Asan Baha safigha are not 
the same. Other informants, however, denied any 
connection with Asan and claimed that they have 
lived at Sigha Baha since time immemorial. Νο- 
thing definite can be deduced from the many 
inscriptions in the complex since they 81} refer 
to the caitya and not the bahd. The present 
shrine of the kwapa-dya is a reconstruction 
following the destruction of the older buildings 
at the time of the earthquake of A.0.1934. The 
early sculptural remains indicate a great anti- 
quity for the site but say nothing about the 
present community. 


Along the western side of the open area is 
a new foundation, a vihara for Theravada monks 
which was founded a few years ago and goes by 
the name of Dharmakirti Mahavihara. These The- 


Tavada monks have no connection with the safigha 
of Sigha Baha. 


2. Nagha Baha -- Ratnamandala Mahavihara* [9] 
Nagha Tole 


This baha is situated in a small, enclosed 
courtyard just off the main road a little south 
of the entrance to the Sigha Caitya. Over the 
street entryway is a wooden torana depicting the 
five transcendent Buddhas with Vairocana in the 
centre. Inside is a small courtyard with the 
baha shrine along the southern arm. The shrine 
has been recently repaired and is good example 
of a well-preserved typical baha shrine. The 
entrance is marked by two stone lions. The 
carved lattice door is flanked by images of 
Sariputra and Maudgalyayana and surmounted by a 
metal torama depicting Dharmadhatu Vagisvara and 
four other tantric deities. The kwapa-dya is an 
image of fAksobhya facing north. The first 
storey has a triple window flanked by two smal- 
ler windows. Above this is am overhanging 
wooden balcony surmounted by a tile roof and a 
single finial. The facade of the shrine is 
painted with several frescoes of Buddhist 
deities. In the courtyard are two votive cai- 
tyas, one dated N.S.1027 and the other dated 
N.5.1053. 


This baha has a large sangha of fifty seven 
families with over two hundred initiated Sakyas. 
Few live at the baha or even in the vicinity, 
but are scattered around the city of Kathmandu, 
The usual rituals are performed morning and 
evening by members of the sangha. Service is 
for eight days at a time and passes through the 
fifty seven households in turn. The annual 
festival of the baha is no longer observed, 
except by a few interested people and in a 
private manner. A feast for the entire sangha 
is mow held only at the time of initiations. 
Informants say that they no longer invite any 
Vajracaryas to their feasts because the Acarya 
Gdthi refuses to recognise this as a ‘main’ 
baha. Hymns are recited at the baha during the 
month of Gumla, but there are few other obser- 
vances at the baha now. The sangha has a board 
of five elders and Barechuyegu initiations are 
held here for the sons of the members of the 
sangha. The lineage deity of the sangha is 
Dumja ‘'Mahadya', now worshipped in the baha 
compound but first ‘brought’ to Kulesvara near 
Teku, The baha has no income. 
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Informants were unable to give any informa- 
tion about the history or foundation of the 
baha. It would seem evident from the proximity 
t 9 Sigha ®6aha and the fact that both safghas 
have the same lineage deity that one of these 
two bahas is an offshoot of the other. However, 
informants denied this and claimed that the two 
bahdas are entirely separate and have always been 
so. According to their own oral tradition the 
present safigha originated in Simroangadh. After 
the destruction of Simroangadh they migrated to 
the hills and eventually to Nuwakot. After the 
conquest of the Valley by Prithwinarayan Shah 
they migrated to the Kathmandu Valley and took 
up tesidenge in this bahé which was at that time 
abandoned. 


The earliest dated inscription in the com- 
plex is uated N.S.805 at which time repairs were 
carried out by Sakyabhiksu Sri Ramadeva and 
Saékyabhiksu Dharmaraja. The inscription also 
gives the Sanskrit name of the baha, Ratnama- 
nda[lJa MaHavihara. The inscription at Sigha 
Baha mentioned above and dated N.S.773 mentions 
a Sakyabhiksu from Navaghala which may refer to 
this baha. There are no earlier references to 
the baha or the sangha. 


3. Asan Baha -- Asokacaitya Mahavihara [17] 
Asan, Jarunchefh 


Asan Baha is situated in an enclosed court- 
yard just off Asan Tole. It is a three-storeyed 
baha shrine of brick painted white, with fres- 
coes of the five transcendent Buddhas above the 
first storey. The shrine of the kwapa-dya is 
marked by a pair of metal lions and an iron 
railing round the ground floor veranda. Set 
into the top of the railing is a row of prayer 
wheels, and at the left corner is a large temple 
bell. The carved wooden doorway is surmounted 
by a metal repousse torana depicting Aksobhya 
flanked by two attendants waving yak. tail fans. 
The kwapa-dya is an image of Aksobhya facing 
north. The first storey has the usual five- 
fold window flanked by two smaller windows. The 
top storey has a single, plain lattice window in 
the centre. The roof is of tile and surmounted 
by a single gajUra. In the centre of the court- 
yard is a single ‘Asoka! caitya. 


The sangha of Asan Baha consists now of 
twenty three families with a total membership of 
ninety eight initiated Sakyas. The members of 
the sangha perform the usual rituals morning and 


evening in the shrine of the kwapa-dya. The 
term of service is eight days and passes by 
seniority through the roster of the initiated, 
The sangha of this baha has always been very 
active, but in recent years the activity has 
diminished considerably because of dwindling 
income. Until a few years ago there were eigh- 
teen feasts each year for the entire safigha, 
This feasting depended on a large income from 
agricultural land which had been donated by 
wealthy traders of Asan, some Sakyas and some 
JTuladhars. Gradually this land has decreased, 
and at the present time there are no more com- 
munal feasts except at the time of initiatons, 
The annual festival is still observed on the 
fullmoon day of the month of Magh and the sangha 
has five elders. Barechuyegu initiations are 
performed here for the sons of the members of 
the sangha. The lineage deity of the satigha is 
situated at a placed called Bhinha Ga along the 
road running west from the Swayambhi Mahacaitya. 
This is a shrine containing a Siva linga and is 
frequented by a number of different peoples 
including JyapUs, Brahmans and Chetris. The 
Jyapis call the deity Harisiddhi or Nasadya 
(their favorite form of Siva) and perform 
blood sacrifices to the image. However, the 
deity is most commonly called Phay-kwa-dya (=hot 
wine god). No one at Asan Baha, or at Mahabu 
Baha which has the same lineage deity, could 
give any further information on the nature of 
this deity or why it is worshipped as_ their 
lineage deity. Most probably it was originally 
a typical lineage deity shrine with aniconic 
images which was later turned into a Siva shrine 
either by the Jyapus or the later Brahmans and 
Chetris. This deity has been 'brought' to the 
baha complex where it is now worshipped. 


This community of Asan is by all accounts 
an ancient community. Oral tradition states 
that the baha was founded by a son of Asoka. 
However, there is at the present time no infor- 
mation on the history or founding of the baha 
and there are no old inscriptions or images 
within the compound. There are inscriptions but 
the oldest of these is dated N.5.993. This may 
be due to a change of site. Informants claim 
that originally the baha was situated north of 
the present site where there is now a private 
house of Tuladdhars and where there is still a 
caitya, an image of the Buddha and an image of 
Lokesvara. 


Informants at Asan Baha claim that when 


Sigha Baha [8] was built there were mo Bare 
there to tend the shrine, so Sakyas were called 
from Asan Baha to take over the shrine. This, 
they say, is confirmed by the fact that to this 
day, if the sangha at Sigha Baha were to die out 
entirely its rights and duties would be assumed 
by the people of Asan Baha, and vice versa 
should the sangha of Asan Baha die out. One 
thing which casts considerable doubt on this (in 
addition to the denial by the people at Sigha 
Baha) is the fact that the safhghas of these tuo 
bahas have different lineage deities. 


A. Hwakha Baha -- Agokasri Vihara [16] 
Agan Tole 


The shrine of this baha consists of a 
small, single-storied, free standing temple in 
the centre of a courtyard adjacent to Asan Baha. 
This shrine is evidently a recent construction. 
The carved doorway is surmounted by a wooden 
torana depicting Aksobhya flanked by two atten- 
dants holding yak tail fans and dated N.S.757, 
evidently salvaged from an earlier building. 
The kwapd-dya is an image of Aksobhya facing 
west. The rest of the building is- a simple 
square, cement-plastered structure with a tile 
roof supported by plain struts. 


This was originally a flourishing branch of 


Asan Baha but at the present time has no sepa-. 


rate sangha. The daily rituals are performed by 
the current dya-pala of Asan Baha and the annual 
festival is observed at the time of Nag Paficami. 
Nothing is known about the history or foundation 
of the baha but the date on the torana, N.S.757, 


4. Mahabu Baha — Mahabuddha Mahavihara [21] 
Mahabauddha 


The main feature of this baha is the large 
stipa which stands in the centre of an area 
enclosed by a low wall. There are no buildings 
in the area except for the shrine of the kwapa- 
dya and asmall rest house. The shrine is a 
single-storeyed, one-roomed shrine painted white 
and having a tiled roof. The lattice doorway is 
surmounted by a wooden torana depicting Aksobhya 
flanked by two attendants waving yak tail fans. 
The image of the kwapa-dya is an enormous 
seated, stone image of the Buddha in bhumispa- 
158 mudra (Aksobhya ) about seven feet high. The 
image fills the entire shrine, and the building 
must have been built round the image. In addi- 
tion to the large stupa there is one small 
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caitya in front of the shrine; and within the 
compound are images of Mafjusri, Amitabha, Pra- 
jMaparamita, Sariputra and Maudgalyayana. 


The sangha of this baha now consists of 
five families with a total of eleven initiated 
members, all Sakyas. The daily rituals are 
performed by the members of the sangha in rota- 
tion. The term of service is one month and 
passes through the roster of membership accord- 
ing to seniority. The annual festival has been 
discontinued as the baha no longer has any in- 
come. Barechuyegu initiations are performed 


- here for the sons of the members of the safigha 


at very irregular intervals. The only time a 
feast is held for the entire sangha is after 
initiations. The sangha has five elders. The 
lineage deity of the safigha is the Phay-kwa-dya 
deity west of the Swayambhi Caitya. 


This baha has some sort of seniority status 
among the bahas of this area, a fact that is 
recalled by a still existing guthi of these 
bahdas. Informants were unable to explain just 
what this position of seniority consists in or 
what its origin is. Supposedly it indicates 
that this baba is the oldest baha in the area 
and as such has a position of eminence. The 
bahas which belong to this guthi are Mahabu 
Baha, MG Baha [46], Tadhah Baha [49], Cidhat 
Baha [48], Asan Baha [17], Takse Baha [15], 
Jamo Baha [99] and Dagu Baha [18]. Once a year, 
on the eighth day of the bright half of δύ] 
this giithi must perform a puja, which was origi- 
nally always performed at Mahabu Baha. Though 
in former times this guthi met as a body at 
Mahabu Baha and was afterwards feasted, the puja 
is now performed by the Thayapa of each of these 
bahas by rotation and is performed at his own 
baha. Since this guthi contains two of the main 
bahas pf the Acdrya Gthi (MG Bahd and Takse 
Baha) and one branch of a main baha of the 
Acarya Gdthi (Dagu Baha) and one baha which is 
for all practical purposes defunct (Jamo Baha), 
this guthi may well date back to a much earlier 
time before the ascendency of the Acarya Githi 
and the fixing of its eighteen bahas 85 the 
'main' bahas of Kathmandu. whatever its origin, 
the custom is on the decline, has no practical 
implications at the present time, and will pro- 
bably soon disappear altogether. 


Nothing is known about the foundation or 
age of this bahd. In N.S.844 repairs were made 
to the image of the Buddha, and further repairs 
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were made to the complex after the great earth- 
quake of A.0.1633. whether the compound ever 
contained a courtyard or proper baha buildings 
is now unknown. At the present time the area 
round the stUpa is used daily as a grain selling 
depot. The Thaypa of the sahgha who lives here 
gets a cut on each bag of grain and potatoes 
which is weighed. At present his day is taken 
up with the collection of the fee and the gener- 
al business of selling grain and potatoes. The 
existence of the large stUpa and the large stone 
Buddha would indicate an early date for the 
complex, probably early medieval period, but 
nothing definite can be said at the present 
time. 


A. Mahabu Kaca Baha -- Bodhipraniddhi Vihara 
[20] Mahabauddha 


The shrine of this baha, which sits just off 
the road leading to Mahabi Baha, is a fine 
example of the typical baha facade. The build- 
ing is of three storeys with the shrine of the 
kwapa-dya on the ground floor. The shrine is 
marked by a pair of stone lions and an archway 
of oil lamps. The carved doorway of the shrine 
is surmounted by a wooden torana depicting the 
Buddha (Aksobhya), with the Dharma (Prajiapara- 
πὲς) on his right and the Safgha (Sadaksari 
LokeSvara) on his left. These figures are 
flanked by Sariputra and Maudgalyayana. Above 
are figures of a four-armed Mafjusri, an image 
of Vairocana and an image of a monk with a fez~ 
like cap. The kwapa-dya is an image of Aksobhya 
facing north. The first storey has the usual 
five-fold window flanked by two smaller windows. 
The top storey has an overhanging balcony which 
is screened after the manner of the bahis. The 


other buildings which surround the partial . 


courtyard on three sides are of a much more 
recent date. The western side of the courtyard 
is open to the street. In the centre of the 
courtyard are three caityas, the central one of 
which is an 'Asoka' caitya. 


According to informants this was originally 
a branch baha of Mahabu Baha but was later 
abandoned by the members of the sangha. At the 
present time the buildings around the courtyard 
are inhabited by Tamrakars. Until recently the 
current dya-pala of Mahabu Baha used to come 
daily for the usual rituals, but even this has 
now been discontinued. Whatever rituals are 
performed are done by the Tamrakars who live 
here. The earliest inscription in the complex 
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is ἃ copper-plate inscription dated N.S.746 at 
which time the present structure was built. 


5S. Tamu Baha -- Ratnakara Mahdvihdra [28] 
Hyumat Tole 


All that remains of Tamu Baha is the shrine 
of the kwapa-dya and this is in a state of 
almost complete ruin with the roof collapsed and 
much of the brickwork damaged. The entrance to 
the shrine is marked by two small stone lions, 
the carved lattice doorway is flanked by two 
small windows. Over the doorway was a wooden 
torana depicting the five transcendent Buddhas 
which has now disappeared. The kwapa-dya is an 
image of Vairocana facing east. The first 
storey has the usual five-fold window flanked by 
two small windows. The top storey had a finely 
carved overhanging balcony, but the tile roof 
collapsed onto this and it has been practically 
destroyed. In the courtyard is a single plas- 
tered caitya and piles of rubble. There is some 
confusion about the proper Newari name for this 
baha and the following one. Some people call 
this Kusan Baha, and there is even a recent sign 
inside the compound with this name. However, 
informants at the baha say that this is Tamu and 
the following one Kusat. 


The sangha of this baha consists of only 
two families with fifteen initiated members. 
The members of the sangha serve as dya-palas in 
the shrine for a lunar fortnight at a time. 
Service passes through the roster of the ini- 
tiated by seniority. The annual festival is no 
longer held; and a common feast is held only at 
the time of Barechuyegu initiations which are 
performed here for the sons of the members of 
the sangha. The sangha has only one elder. The 
lineage deity of the sangha is the large stand- 
ing Buddha near the Swayambhu Caitya showing the 
visvavyakarana mudra. He is called Vairocana by 
the members of the sangha and is now worshipped 
at Tamu Baha where he has been ‘brought’. The 
sangha of this baha has some connection with 
Lagafh Baha [80] which at present is not very 
clear. At the time of the twelve year samyak 
festival the Lagafi Baha sangha used to invite 
the people of this bahato a festival at Lagan. 
Formerly it was also the custom whenever one of 
the members of five bahas in this area returned 
from trading in Tibet to hold a common feast to 
which the members of five bahas were invited. 
The five bahas were Tamu Baha, Kusan Baha [27], 
Yata Baha [86], Lagaf Baha [80], and Kohiti Baha 
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[51]. The sangha of Tamu aha used to be served 
by priests from Takse Baha [15], but this was 
officially changed (through the offices of the 
Acarya Guthi); and they are now served by one 
man from Gubha Baha [65] and one man from Lhugha 
paha [30]. 


Nothing is known about the history or ‘foun- 
dation of this bahé. The caitya in the centre 
of the courtyard was erected in N.S.706 and two 
other inscriptions bear the dates N.S.835 and 
865. In N.5.865 a caitya was erected, the agam 
deity was consecrated and a guthi was set up to 
ensure their continued worship. 


Recently some Theravada nuns (anagarika) 
have come to stay in one section of the baha 
compound along the northern sector. They have 
established a vihara which they call Dharmasa- 
Agha Mahavihara. 


A. Kusan Baha -- Ratnakara Vihara [27] 
Hyumat Tole 


This baha is situated in an enclosed court- 
yard almost opposite to Tamu Baha. The shrine 
is a fairly recent reconstruction and consists 
only of a room on the ground floor of a residen- 
tial building which houses the kwapa-dya. The 
entrance is marked by two stone lions. The 
carved doorway has no torana. The kwapa-dya is 
an image of Vairocana facing east. The two 
upper storeys contain living quarters. 


This b&ha was originally a branch of Tamu 
Baha .and part of the sangha used to live here. 
However, they have all moved away now, though 
some return daily to perform the nitya puja. 
Recently some Theravada monks have moved into a 
part of the complex founding a vihara which they 
call Dharmaratna Mahavihara. 


There is an inscription on the base of the 
Buddha image in the kwawpa-dya shrine which 
states that the image was consecrated ,by one 
Sakyabhiksu Chakrapatideva in N.S.865. This 
may mark the foundation of the baha. 


B. Tukam Baha -- Ratnakara Vihara [29] 
Hyumat Tole 


At the present time this is not a baha in 
any sense. It has no kwapa-dya and no sangha. 
Yet it is called a baha and included in the list 
of bahas to be visited at the time of the baha 
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puja. The complex comprises a large courtyard 
surrounded by ordinary houses, all inhabited by 
Jyapis, with a large stUpa in the centre. The 
stipa stands ona single circular platform of 
masonry with Buddhist relief scenes. This is a 
common feature of stipa remains in India but is 
almost umique in Nepal. The rest of the stupa 
is of the usual brick and plaster. There are 
the usual four shrines of the Buddhas at the 
cardinal points. However, the whole is in a sad 
state of neglect. A peepul tree is growing out 
of the harmika of the stupa, and the exquisite 
masonry is beginning to crumble. The courtyard 
also contains a number of minor caityas and a 
vajra. According to KTMV the caitya was con- 
structed in the 14th century and later renovated 
first by a monk, named Sham and later by one 
Sivasingha Lama. However, Pal dates the re- 
lief panels round the caitya to the seventh or 
eighth century: 


Some of the most charming Buddhist reliefs 
adorn the stupa at Tukam bahal at Kathmandu. 
In one of these, two sedent lions confront a 
vajra, the symbol of Vajrayana Buddhism; in 
another, a pair of antelopes with flying 
scarves flanks a wheel of the Law; in the 
third, a human couple adore a flowering 
vase. It is rather interesting that in the 
majority of such decorative Buddhist reliefs 
the formal rock motif predominates. Perhaps 
this is an influence of the hills and moun- 
tains that surround the valley, although 
there is no attempt as nturalistic delinea- 
tion. Rather, the Nepal artists give us even 
a more stylized and flamboyant version of the 
conceptualized rocks that the Indians had 
employed first at Sanchi and then at Ajanta. 

Isolated as these reliefs are, their 
chronological context is difficult to deter- 
mine. One such relief, however, now preserved 
in the National Museum, is inscribed, and the 
Paleography seems similar to that of sixth 
century inscriptions. Thus, by comparison, 
the few reliefs discussed above may safely be 
attributed to the seventh or eighth centu- 


ry. 


According to informants this was formerly a 
branch of Tamu Baha, but as the number of the 
members of the sangha declined this complex was 
entirely abandoned. Until recently members of 
the sangha of Tamu Baha used to come here daily 
to perform the customary rituals at the caitya, 
but even this has now been discontinued. Infor- 
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mants say there is a wooden torapa which used to 
hang over the entryway to this complex but it 
has been removed for ‘safe keeping.' Given the 
early sculptures on the caitya, it is certain 
that this site had Buddhist connections in Li- 
cchavi times and may well have been the site of 
one of the Licchavi viharas. 


6. Tadhafi Baha -- Dharmacakra Mahavihara* [49] 
Wotu Tole 


This baha is situated in a very large resi- 
dential courtyard in Wotu Tole. The shrine of 
the kwapa-dya is situated on the southern side 
of the quadrangle and is a simple three storey 
structure wedged in between much later build- 
ings. The ground floor of the shrine has been 
plastered and painted white; the rest of the 
building is of ordinary brick. The carved door- 
way is surmounted by a wooden torana showing 
Vajrasattva flanked by two attendants holding 
yak tail fans. According to informants the 
kwapa-dya is an unusual image of the Buddha 
seated in the European fashion and showing what 
appears to be the bodhyanga mudra. This is 
difficult to confirm as the image is always 
covered with a sort of metal cope. According to 
informants this is a ‘secret’ deity which can 
only be seen by the members of the sangha. Not 
even their wives are ever permitted to see the 
image uncovered. This is indeed a _ strange 
custom; the kwapa-dya is never a secret deity, 
and for this reason his image is always kept on 
the ground floor in an open shrine where he can 
be seen and worshipped by all. A copper-plate 
inscription near the door of the shrine identi- 
fies the image as Maitreya. The first storey of 
the shrine has a triple carved window. The top 
storey has an overhanging balcony with carved 
lattice windows. The tile roof is surmounted by 
a triple finial. 


In the courtyard are a number of inscrip- 
tions, caityas and images. ΤῸ the left as you 
enter the courtyard is a large shrine with three 
images: the Buddha (in dhyana mudra) flanked by 
the Sangha (Sadaksari Lokesvara) on his right 
and the Dharma (Prajfaparamita) on his left. In 
the centre of the courtyard is a caitya built on 
a high platform which has a large standing image 
of Padmapani LokeSvara on the north and a small 
image of Buddha showing the varada mudra on the 
south. In front of this caitya and facing the 
shrine of the kwapa-dya is an image of a devotee 
with a large inscription carved om his back 
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dated N.S.769. There are seven other votive 
caityas in the courtyard, the top part of one of 
which appears to be a 'Licchavi' caitya. 


The safigha of this baha, which is one of 
the oldest and most active communities in Ka- 
thmandu, now consists of thirty families com- 
prising two hundred five initiated Sakyas. 
There were origianally four lineages to the 
sangha, and this division is still reflected in 
the fact that there are still four groups: 1. 
one lineage centered on Tadha Baha, 2. one 
lineage centered on Cidhah Baha and Phykha Baha, 
3. one lineage centered on Pichef Baha and 4. 
one lineage which used to have a branch baha 
behind Pichef Baha. The daily rituals at Tadhan 
Baha are performed at dawn (the bathing of the 
image), morning and evening. Theoretically all 
the members of the sangha serve as dya-palas by 
turn according to seniority, but as a matter of 
fact the puja is always done by one man now whom 
the members commission to take their place. The 
governing body of the sangha consists of ten 
elders. Of the two main elders one must come 
from Tadhafi Baha itself and one from Cidhah 
Bahé. The annual festival is held on the third 
day of the bright half of Aswin at which time 
all of the elders of the sangha have to observe 
a fast. However, there is no longer an annual 
feast following the rituals. A feast for the 
entire samgha is held only after Barechuyegu 
initiations, and this is not the traditional 
bhway but a rice meal. The lineage deity of the 
sangha is located at Guhyesvari (near Pasupati- 
nath) and informants identify this deity as 
Heruka. At the present time the baha has no 
income. 


The history of this foundation is one of 
the most intriguing in the city of Kathmandu. 
First, a word about the Sanskrit name of the 
baha. All modern lists give the Sagskrit name 
as Dharmacakra Dhargana, Mahavihara. Yet in- 
formants at the baha insist that the name is 
simply Oharmacakra; and, more important, all of 
the inscriptions and manuscript references which 
reach back for at least seven hundred years, 
give the mame as Dharmacakra. The earliest 
definite teference to this baha is found in the 
colophon of a manuscript copy of the Astasaha- 
stika--Prajfaparamita in the Cambridge Univer- 
sity Library. The manuscript was written in 
N.S.285 by one Sakyabhiksu Mafijusri who lived in 
the 'Sri Dharmacakra Mahavihara in Vantradullake 
in Yambukramayam.' Yambukramayam is Yahbu or 
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Dhatu Puin and Vantradullake is Wotu Tole. The 
manuscript was written fox a resident of Pha- 
rping (Panapinga-visaya). However, there is an 
even earlier manuscript which may refer to this 
bahd. ‘There is a copy of the Catuspithaniva- 
ndhah in the National Archives (formerly the 
Darbar Library). According to the catalogue of 
the Archives Collection the manuscript is dated 
N.5.135 and was written in the reign of Bhaskara 
Deva by one Sakyabhiksu Kumaracandra who lived 
in the Sri Pharmacakra Mahavihdra founded by 
Gunakamadeva. The date is surely erroneous, 
because we know from another colophon of this 
date that in N.S.135 three kings were ruling 
jointly: Bhojadeva, Rudradeva and Laksmikamade- 
va. Petech reads the date as N.5.165 and this 
has been confirmed for me by Mr. Sankarman Ra- 
jvamsi of the Archeology Department. This date 
falls within the known dates of the reign of 


Bhaskaradeva. However, Petech also reads the 
name of the. vihara as Padmacakra instead of 
Dharmacakra. If the date 165 and the name 


Dharmacakra are correct, there is a good chance 
that the reference is indeed to Tadhaf Baha. The 
Archive Catalogue adds a phrase which is not in 
Petech:  srigangalgke kulaputra. Gangulake re- 
fers to Kathmandu. There is no other vihara in 
Kathmandu from this period called Dharmacakra as 
far as we know, and there is a still current 
tradition at Tadhai Baha that the baha was 
founded by Gumakaémadeva. Legends and chronicles 
attribute the foundation or inauguration of so 
many things to Gunakamadeva that one immediately 
suspects all such attributions. However, in 
this case we have a manuscript dated N.S.165, 
fifty-five years after the known dates of Guna- 
kamadeva's reign which attributes its foundation 
to him. Hence the attribution to Gunakamadeva 
is fairly certain whether this vihara is in fact 
Tadhah Baha or not. 


The history of the baha picks up again in 


N.S.665 when one Sakyabhiksu Sthavira (=Thaypa) 
Toyuju had a large, golden image of Dipankara 
made and consecrated in memory of his father Sri 
Jiva with the intention af setting up a guthi 
for the regular performance of the samyak festi- 
val. In N.S.667 the guthi was set up and a 
samyak festival was held. The record of this 
event is preserved in a caopperplate inscription 
kept at Cidhan Baha, the_-branch where Toyujd's 
descendants still live. According to oral 
tradition Toyuju spent many years in Lhasa and 
after returning with a great quantity of gold he 
decided to revive old traditions and bring about 
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an awakening within the Buddhist community by 
spending the money he had earned on this image 
and the guthi to insure the regular observance 
of the samyak. After his death his family pre- 
served his memory by having a wooden image of 
him made which is still preserved in Cidnhan Baha 
and s gun each year during the sacred month of 
Gufla. This samyak was held regularly every 
four years at Pyukha Baha until the time of 
Prithvinarayan Shah when econonric hardships 
dictated its discontinuation in favour of a 
joint Kathmandu samyak at Bhuikhel near Swaya- 
moh every twelve years. Once a year, however, 
on the day of Maghe Sankranti the image of 
Dipankara is taken to Pyukha Baha for a panca 
dana. 


In N.5.790 one Sakyabhiksu Gunacandra do- 
nated a book for the recitation of hymns in 
honour of the Buddhist deities; in the year 
N.S.796 he repaired the doors of the baha and 
established ἃ caitya; in the year N.S.797 he 
made a donation to the Swayambhu Mahacaitya at 
which time he donated land for the recitation of 
verses in honour of AryavalokiteSvara and final- 
ly he made a further donation in N.S.808. All 
of this information is contained in the inscrip- 
tion on the back of tye donor figure near the 
entrance to the baha. Despite all this infor- 
mation people at the baha will identify this 
figure as Gunakamadeva. Another inscription 
records that this same Sakyabhiksu Sri Gunaca- 
ndra_ of Oharmacakra Mahavihara set up 8 caitya 
and established images of Maitri Bodhisattva, 
Hevajra,. 'Ista-devata', and Vajra-mahakal in 
N.S.796.° In N.S.863 one Sakyabhiksu Candra jo- 
ti Raja who lived in the North eastern corner of 
Dharmacakra Mahavihara in Wotu Tole donated 
money for the repair of the agam shrine in 
memory of his father Oharmara ja. 


From what evidence we have it is clear that 
this is one of the earliest of the bahas of 
Kathmandu, probably founded by Gunakamadeva 
himself, and that down the years the sangha has 
been very active. Much of this activity, which 
has been sustained by donations and the guthi 
for the samyak ceremonies, probably resulted 
from the fact that many members of this safgha 
were traders in Lhasa and thus had a source of 
considerable outside income which enabled them 
to make lavish donations to carry on their tra- 
ditions. 
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A. Cidhan Baha -- Jina-uddhadra Vihara* [48] 
Wotu Tole 


This baha is situated in a small courtyard 
just off Wotu Tole. The well-preserved baha 
shrine is of three storeys with a bahi style 
cupola over the roof. The carved doorway of the 
shrine is flanked by stone images of Sdriputra 
and Maudgalyayana and surmounted by a wooden 
torana showing the Namasangiti with a small 
figure of Vairocana above and six other indi- 
stinct deities around. The kwapa-dya is an 
image of Aksobhya facing north. The first 
storey has a triple window flanked by two small 
windows. The top storey has an overhanging 
lattice-work balcony supported by four carved 
In the courtyard are four votive cai- 


struts. 


tyase 


This is an official branch of Tadham Baha 
and its sangha is one of the four lineages of 
Tadhai Baha. Originally five households lived 
here, now there are only four and the members of 
these households serve as dya-palas in the 
shrine. Rituals are performed at dawn, in the 
morning and again in the evening. The annual 
festival of the baha is no longer observed, but 
there is a special observance at the time of the 
disi pUja in Paus when the heads of the five 
households perform a sraddha in honour of five 
famous deceased chief elders who served in suc- 
cession. The branch sangha has only one elder. 
Evidently this has long been a branch of Tadhan 
Baha and the members of this branch sangha have 
been active and comparatively wealthy. The 
famous Toyuju mentioned above was a member of 
this branch safgha. 


Nothing is known about the date of founda- 
tion of this branch, but the earliest date found 
on inscriptions within the courtyard is N.S.660. 
Renovations were carried out in N.S.835, and 
again in By0-1918 by one Subhadhan Sakyabhiksu 
Prabhriti. 


B. Pinché Baha -- Jambunadavana Vihara* [47] 
Maniju Baha 
Khufi Baha Wotu Tole 


This baha has three Newari Names. The 
oldest of these seems to be Pinché Baha, but 
Maniju Baha is also current among the people of 
the baha. The third name, Khuf Baha (='Thieves' 
Baha) derives from the fact that at one time in 


the Rana period the baha was taken over for 8 
time by the government and turned into a conmon 
jail. Outside the entryway to the bahd was a 
large inscripition commemorating the construc- 
tion of this baha. It does not give the Newari 
name but in two places gives the Sanskrit name 
in two different forms first Jambunada and later 
Jambunadavana. Jambunadavana appears in an- 
otner inscription at SwayambhU0 a few years 
later, and this appears to be the correct 
form. 

This baha is one of the few examples left 
in Kathmandu of a complete baha structure, 
Three sides of the original building are in 
tact, though not in good repair, and the fourth 
side (the west) has been reconstructed in a 
modified form. The baha is situated right at 
the crossroads in Wotu Tole and across the 
street from Cidhaf Baha. Outside the baha was 
the large inscription mentioned above and dated 
N.S.711. (This inscription has now been removed 
and the last time I saw it, it was lying down 
near one of the buildings inside; it has since 
vanished.) Next to the place of this inscrip- 
tion is a large shrine containing three figures: 
Padmapani Lokesvara in the centre, flanked by 
Ganesh on his right and Prajhaparamita on his 
left. The three original wings of the baha 
complex each present the same facade. On the 
ground floor there is a door in the centre 
flanked by an open area screened with lattice- 
work in the style of the bahis. The first 
storey has a five-fold window in the centre 
flanked by two smaller windows which in turn are 
flanked by triple windows. The structure has 
only these two storeys. The shrine of the kwa- 
pa-dya, which is marked by two stone lions, 
presents the same facade. The carved doorway is 
flanked by stone images of Sariputra and Maudga- 
lyayana and is surmounted by a wooden torana 
which contained a figure of Buddha in the dhyana 
mudra (Amitabha). (The image is now missing.) 
The kwapa-dya is an image of Akgobhya facing 
north. Below the cornice between the first and 
ground floors can be seen the fading remains of 
frescoes. The struts supporting the roof are 
all well carved. The struts along the western 
section are erotic scultptures, the only example 
of such erotic sculptures found in a baha. It 
must be noted, however, that this western wing 
of the complex is a recent renovation (perhaps 
after the earthquake of 1934), and that the 
struts which have erotic carvings support Hindu 
deities. The struts are done in the same 
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252. Cidhan Baha [48] 


253. Pinchen Baha [47] 
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general style as the struts on the three origi- 
nal wings, but they appear much more recent. It 
is quite possible that they are a very recent 
addition. The whole structure has a simple tile 
roof which is surmounted by a decorative caitya 
above the shrine of the kwapa-dya. In the 
centre of the courtyard are a plastered caitya 
and the remains of two earlier stone caityas. 


The sangha of this branch consists of one 
lineage of Tadhaf Baha. The members of the 
sangha serve in the shrine performing the usual 
rituals morning and evening. Service passes in 
turn through the households of the sangha. The 
sangha has one elder. The annual festival is no 
longer observed and the baha has no income. 


The large inscription outside the baha 
dated N.S.711 leaves no doubt about the date of 
the construction of this baha. I give here a 
rough translation of the entire inscription as 
it is the most complete document we have con- 
cerning the foundation of a baha and gives some- 
thing of the flavour of the religious and social 
customs of the time: 


Hail to Sakya Muni. Jambunada Mahaviha- 
Ta. . . the masters have explained how sin is 
destroyed by the observance of festivals. . 
« by the daily recitation of scriptures to 
the accompaniment of instruments. Puja is 
performed . . . to the image of Aksobhya.. 
- in the presence of the bhiksus. May Akso- 
bhya, who grants one's wishes, be propitious 
to the great gathering of people who come to 
worship him. This shrine is adorned with a 
golden finial, with garlands of gold which 
Qive pleasure to the wise, with a foundation 
stone decorated with various jewels. Along 
the window frames are bells whose sound 
drives away sin, for in this shrine there is 
an image of LokeSvara. Outside are images of 
Sarasvati [sic] and Ganesh. May these defend 
the builders of this shrine. In this monas- 
tery are also images of the Triad [Buddha, 
Dharma, Sangha] done in colour by the paint- 
er. There are six pillars decorated with 
lapis lazuli and other lovely gems. There 
are banners decorated with heaps of jewels--a 
fitting [shrine] for the Buddha. 

The lord of the universe, the master of 
the world, the king Sivasimha Tules in 
Nepala-mandala, shining like the sun itself 
and dispelling the darkness. He is the king 
of kings who has received on his head a 


consecration from the hands of the gods, 
With him, in the city of Kasthamandapa, is 
[his grandson] Laksminarasinha the lord among 
nobles, the conqueror of his enemies, the 
brave among the brave who has received the 
prasada of Jagadambika [Durga]. 

On the first day of the dark half of the 
month of ®aisakh in the year 711 work was 
begun on this vihara. On the fullmoon day of 
Baisadkh this Buddhist vihara was set up. The 
virtuous one, the servant of the king Bhiksy 
Jayalaksa has added glory to the king; he is 
like another Kubera--a great and religious 
soul. By virtue of his plenteous gifts to 
the bhiksus he has attained the unbounded 
power of a Bodhisattva. He remains firm 
forever in the law of the Sravakas, the Maha- 
yanists, etc. By virtue of the merit he has 
earned, his name is known in the three 
worlds. He has two sons by his wife Herala- 
ksmi, who is a true Laksmi, a veritable 
jewel. His elder son is the good and wise 
Jayata Simha. His younger son, Puna, being a 
great and religious man, is famous among the 
people. He has two wives, Laksmi and Padmi- 
ni. Like satis their lives are spent in the 
joy of serving ving their husband. This whole 
family endowed with riches--what praise can 
one give them? One cannot give a fitting 
encomium of them. 

All hail. In the reign of Sri Sivasi- 
mhadeva in the great city of Kantipur, Thurs- 
day the first day of the dark half of Bai- 
$akh. The donors of this vihara, all of whom 
live in the house called Pithaprasada in the 
northwest corner of Dharmacakra Mahavihara 
(Tadhan Baha } in Watu Tole in the same city: 
Heralaksmi, the mother, her husband Sakyabhi- 
ksu Sri Harsapala who unceasingly pays his 
respects at the feet of Sri Guhyavajra, like 
Guhyesvara himself he is filled with the 
spirit of good will and daily fulfills the 
desires of those who beg; the son of this 
incomparable Herdlaksmi, Jayata Simha, his 
wife Manikalaksmi, his daughter Kumari Jaya- 
nti, her [Herdlaksmi's]} second son, Puna 
Raja, his wives Laksmi and Padmini. All of 
these together took counsel and with a gene- 
rous spirit decided to set up this vihara. 
First they had all the preliminary pujas 
performed. [There follows a list of the 
various pijas.] Finally with a homa puja and 
811 the proper rituals Jambunadavana Vihara 
was consecrated. After this, bit by bit, the 
building was constructed with the proper 


pujas being performed at each stage. [There 
follows another list of pujas performed for 
setting up of pillars, doors, the roof, etc.] 
within a year the work was complete. On 
Nicnday, the seventh day of the dark half of 
the month of Baisa&kh in the year 712 the 
Srinkhalavarohana was completed. 

All hail. On Saturday, the fullmoon day 
of the month of Baisakh at the exact auspi- 
cious moment the image of Aksobhya sitting in 
vajrasana (was set up], so each year the 
proper religious festival [the busa 685] must 
be observed [on this day]. On the fourth day 
the following images which had been made and 
set up in front of Aksobhya were consecrated 
with a ya jfia: a revered caitya, a golden 
image of Dipankara, an image of the revered 
Buddha overcoming the tempters, a wooden 
image of Aryatara with her whole family, two 
more caityas, the double dharmadhatu [manda- 
18], Siddhimanju and Sri Halahalalokesvara. 
We have also given an endowment from which a 
stipend will come each year for the recita- 
tion of the text of the holy frya-sahasrika- 
prajhaparamita from the eight day of the 
bright half of the month [Gunla?] until the 
first day of the following dark half of the 
month in Jambunada Vihara so that true dharma 
might flourish. Also we have offered sacred 
garments of various colours for the annual 
festival of the white god and goddess. In 
order that the running of the vihara may 
proceed without hindrance, may the powerful 
Mahakal and Hariti, the great Yaksini with 
her five hundred sons enjoy the aroma of the 
offerings, may they eat and drink to their 
fill. May the powerful gods and goddesses 
defend the one who rules this vihara [so that 
he may rule) without hindrance. May the 
people have wealth, health and a long life. 
This is the religious gift of the Mahayanist 
upasaka Sakyabhiksu Jayalaksa. By the merit 
of this work may the acaryas, the upadhyayas, 
his mother, his father, and all living beings 
obtain incomparable fruit. 

In the reign of the lord, the revered 
leader Sri Laksminarasimha Malla Deva, in the 
great city of Kantipur in the place called 
Jamalesvara in Wotu Tole in Jambunadavana 
Mahavihara live the following donors: the 
religious minded Sri Sakyabhiksu Sri Jayaha- 
rsa Pala, his wife Heralaksmi, his eldest son 
Jayata Simha plus his wife Manikalaksmi, 
their son Jeka plus his wife Jayalaksmi, 
their son Municandra, their second son Ratna- 
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traya plus his wife Laksmi, their fourth son 
Jinacandra, their fifth son Jakasimha, the 
second son of Jayalaksa, Puna Raja plus his 
wife Padmini, their daughter Jayanti, their 
second son Yaksaraja plus his wife Shavani, 
their son Jayaraja, their daughter Padmini, 
Puna Raja's third son Jayanaraja plus his 
wife Heralaksmi, their daughter Purnavati, 
their son Jayacandra, Puna Raja's fourth son 
Munindra and his wife. All of these together 
took counsel and with hearts filled with 
devotion and unwavering courage have set up 
this vihara for[=in memory of?] their father. 
Those who performed the rituals were? chief 
priest, Sri Sirimuni, karmacarya Sri Mahabu- 
ddha, assistant priest Sri Jakha and Sthavira 
Jata. These consecrated the vihara with a 
yajfia that lasted for three days and four 
nights. On the fourth day the five elders 
(paficasthavira) and thirty six acaryas fin- 
ished the qundi-pa ja. However many are 
needed as dya-palas in this vihara, let them 
carry on their work beginning from the young- 
est. There must not be more than thirty six 
acaryas. 

There is a gUthi of eight who must make 
arrangements for the recitation of the sacred 
texts, there are twelve revered gurus who 
must serve as dya-palas in the vihara. Let 
none of these--not the chief elder, the gu- 
Tus, not the jajmans--interfere in any way 
with the running of the vihara. Let no one 
use any of the sacred property of the vihara 
for his personal use--not the land, the 
building, nor any of the possessions of the 
deity including his ornaments and utensils. 
If anyone takes any of these things, let him 
bear the quilt of the five great sins: 
murder of a brahman, murder of a woman, the 
killing of a cow, murder of a child and 
suicide. May those who respect this property 
enjoy the fivefold fruit. The courtyard of 
this vihara has been paved with 'teliya' 
bricks. Jayalaksa has bought the rights of 
the wall round the house called Yanta and has 
built the house called Cupavata. He has had 
images of Ganesh, Lokesvara and Sarasvati 
made and has also made a rest house δῇ the 
eastern entrance to the vihara. On the south 
side . . a light must be lit to burn through- 
out the month of Kartik. No one may inter- 
fere with this building or the road. Jayala- 
ksa has fixed up the area around the rest 
house. »« »« e»« $mO one may encroach on the 
land. If anyone does, let him bear the guilt 
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of having destroyed a caitya . . . The vihara 
was consecrated after sunset on Thursday, the 
third day... 


Further inscriptions record donations in 
N.S. 764 and again in the time of Pdarthivendra 
6 
Malla. 


C. Pyukha Baha -- Agoka Caitya Vihara [52] 
Pyukha Tole 


Though this is called a baha, is included 
on the list of bahas to visit at the time of the 
Baha Puja, and informants say that it was a 
baha, at present it is an area enclosed by a low 
wall into which are set a great array of Bud- 
dhist images of varying ages and with 8 large 
stupa in the centre. The plastered stipa rests 
on 8 square plinth and the lower part of the 
stupa itself is square with the four transcen- 
dent Buddhas set into the cardinal points and 
twelve other images set below them. The garbha 
is an elongated dome and is surmounted by the 
eyes on the harmika and rings surmounted by 
another small elongated caitya. The area has no 
kwapa-dya shrine, but informants say that the 
standing Buddha image showing the viSvavyakarana 
mudra along the west wall was the kwapa-dya. It 
is possible that this was once a baha complex 
that was abandoned after it fell into disrepair 
and the accumulated images then set into a wall 
round the stupa resulting in a Buddhist place of 
pilgrimage. Since one lineage of Tadham Baha is 
said to be attached to this place and Cidhah 
Baha, it is quite possible that his was their 
original branch. When it fell into disrepair 
they built a new baha in Wotu Tole and abandoned 
this site as a baha. On the other hand, it may 
well be that this has always been merely a place 
of pilgrimage as this is the site where the 
Tadhaf Baha Samyak used to be 


The earliest dated insgpiption in the com- 
plex bears the date N.S.667. The inscription 
is damaged and all that can be made out is that 
one Sakyabhiksu Sri Thevarapata (=Sthavira?) 
Yauvaju of Oharmacakra Mahavihadra made some 


donation. Another inscription dated N.S.674 
mentions _Sakyabhiksu Sri Toyu and Sakyabhiksu 
Jakara ja. KTMY claims that this inscription 


commemorates the building of the stupa, but the 
inscrigtion gives no evidence for this state- 
ment. It is damaged, but the later part 
speaks of a consecration ceremony performed by a 
Vajracarya from Sikomagudi. This ceremony may 


vihara or baha. 


well mark extensive repairs to the 
donation of some image or major 
Neither inscription speaks of thi 


stUpa or tha 
ornament, 
S Place as a 


7. Bikama Baha -- Mafjusrinaka Mahdvihara# 
[86] Om Baha Tole 


All that is left of this very old baha is 
the shrine of the kwapa-dya in a partial court- 
yard. The present shrine is ἃ three-storieg 
building built in a modified baha style. The 
brick facade has been plastered and painted 
white. The shrine is marked by two stone lions, 
The carved door is surmounted by a wooden torana 
dated N.S. 1002 and depicting the five trans- 
cendent Buddhas with Aksobhya in the central 
position. On either side of the doorway are tuo 
small windows. The kwapa-dya is an image of 
Aksobhya facing north. The first storey has a 
triple window flanked by two smaller windows and 
the top storey has an overhanging balcony in 
front of ordinary living quarters. The corru- 
gated iron roof is surmounted by a single fin- 
ial. In the centre of the courtyard is a votive 
caitya covered by a canopy, and along the west- 
ern arm of the courtyard is a shrine dedicated 
to ViSvakarma from which the baha takes its 
Popular Newari name. 


The sangha consists of one hundred forty 
households of Sakyas comprising four hundred 
members. Even this number does not count all of 
those who have been initiated here. Many of 
the members of these households have either 
moved away from Kathmandu (or at least away from 
the area of the baha) and no longer take any 
active part in the life of the sangha. Hence 
they are no longer counted as active members. 
This is one of the few bahas at which they no 
longer count non-active members in the sangha. 
According to informants the sangha originally 
comprised three lineages, but these have further 
divided now into eleven lineages. Though there 
are now one hundred forty households, the memory 
of the eleven lineages is perpetuated by the 
theoretical linking of one lineage each to 
eleven of the twelve branch bahas. The division 
seems to have little importance now. 


The usual rituals are performed here morn- 
ing and evening but only by the people attached 
to Mim Nani Baha [68], one of the branches. 
Hence most of the members of the sangha no 
longer take their turn in the shrine. The an- 
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Baha [52] 


Pyukha 


254, 


Bikama Baha [66] 


255. 
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nual festival is observed on the tenth day of 
the bright half of Phalgun, but few attend any 
longer. The safigha has no active board of 
elders. There is an elder for each of the 
lineages and each lineage functions as a sepa- 
rate unit. Barechuyegu initiations are held 
here for the sons of the members of the sangha. 
However, since there is no board of elders the 
customary five elders no longer attend the cere- 
monies. The father or elder brother of the boy 
being initiated takes the place of the head of 
the sangha. At the time of the sacred month of 
Gufhld hymns are recited. The lineage deity of 
the sangha is Dumja 'Mahadya', who was first 
‘brought’ to Pacali (the area near the famous 
Pacali Shairava) but was later ‘brought' to the 
baha itself where the annual rituals are now 
performed. At present the baha has no income at 
all. 


Legend ascribes the foundation of this baha 
to the time when Man jusri came to the Valley 
from 'Mahachin' to drain the lake. when he came 
to the Valley he heard that the great ViSvakarma 
had a shrine in this place and he stopped here 
to pay his respects. 
at this place and it was named after him, hence 
the name Manjusrinaka. 


The earliest dated record at the baha is a 
copper-plate inscription dated N.S.549 during 
the reign of Yaksa Malla at which time one Jaya 
Teja Pala and his brother Ananta Teja Pala do- 
nated a goldeg, image of Aksobhya in memory of 
their father. Another inscription dated 
N.S.631 records the offering of a golden kalasa 
(for the roof), a golden banner, pindapatras, 
and the setting up of a githi for the feeding of 
the sangha. The donors were one "Sri Ratna of 
Caitramakuta (Cikamu) and Sakyabhiksu Sri Rupa- 
taja, his wife Rupalaksmi, their eldest son 
Sakyabhiksu Sri Abhaya Jyoti | Pala, his wife 
Yadumayi, their eldest son Sakyabhiksu Lungo 
Pala, his wife Saktimayi, their son Sri Bhima 
Pala of the Sakya clan (s Sakyavamsodbhava ) ang 
Dharmajyoti Pala, all of Sri Caka Vihara'. 
Two manuscript colophons on copies of the Kara- 
ggavytha mention this baha. Neither is dated, 
but both were written during the reign of Siva- 
simhadeva Malla (cN.S.698-740). The donor of 
the first manuscript was Sakyabhiksu Sri Jiva- 
taja, his wife Dralhavalaksmi their son Sakya- 
bhiksu Anantara ja, his wife Otakilaksmi, their 
son Sakyabhiksu Sri Jivaraja, his wife Mukunda, 
their son Sakyabhiksu Sri RuXjintasigu and the 


Later he founded a vihara 


daughter of Anantaraja, Anuju, all of Mafi just}, 
naka Vihara in Ciemkuti Tole in Kasthamandapa. 
The second manuscript was donated by Sakyabhiksy 
Sri Dharmakirti Pala, his mother Saminilaksmi, 
his wife Heralaksmi, their son Vandhavakirti and 
their second son Dharmasimhg, all of Mafi jugrina- 
ka Vihara in Kasthamandapa. There are severa) 
other inscriptions in the complex from the se- 
venteenth century down through the nineteenth 
commemorating various donations and renovations 
at the baha. 


In the fourteenth and fifteenth century 
references there are several points worth no- 
ting. First is the surname Pala which is not a 
usual surname for Sakyas, although it does 
appear in the inscription of N.S.711 commemora- 
ting the consecraton of Pinch® Baha [47], a 
branch of Tadhah Baha. Secondly is the curious 
shift in the second inscription from Sakyabhiksu 
to 'Bhima Pala of the Sakya clan (Sakyavamgo- 
dbhava). Thirdly, is the amount of wealth which 
these donations indicate. Evidently the people 
of Mafjusrinaka, or at least this family of 
Palas, had a considerable amount of wealth. 
Bikama Baha has the largest number of branches 
of any baha in Kathmandu, twelve in all. 


A. Khasa Chef Baha -- Varsacandana Vihara [67] 
Wam (Om) Baha 
Pakha Chef Baha Om Baha Tole 

This baha, situated in a partial courtyard 
adjacent to Bikama Baha, has several Newari 
names. It seems to be most commonly called van 

Baha, but there is a copper-plate inscription 

attached to the front of the baha which gives 

the name Khasa Chefi Baha. Furthermore, several 
informants said the name should be Pakha Chen 

Baha. The shrine is of three storeys. The 

finely carved doorway of the shrine is flanked 

by two small windows and surmounted by a wooden 
torana depicting the Buddha (Maha-aksobhya ) 
flanked by the Dharma (Prajfiaparamita) on his 
right and the Sangha (Sadaksari Lokesvara) on 
his left. The torana is dated N.S.1024. The 
kwapa-dya is an image of Aksobhya facing north. 

The first storey has a triple window flanked by 

two small windows. The top storey, which has 

been adatped for living quarters, has a plain 
balcony and a white plastered facade. In the 
courtyard are two votive caityas. 


The sangha of this branch consists of one 
lineage of Bikama Baha. The daily rituals are 
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performed morning and evening by the members of 
this lineage. The annual festival is still 
observed but not on any fixed day, whenever is 
convenient. This branch safigha has one elder. 
The baha has no income. 


B. Thana Baha — Sthanabimba Vihara [72] 
Cikamuga Tole 


This bah is situated in an enclosed court- 
yard in Cikamuga Tole. The shrine of the kwapa- 
dya is in the traditional style but without 
ornamentation. The entrance is marked by two 
small stone lions but the carved doorway has no 
torana. The kwapa-dya is an image of Aksobhya 
facing north. On either side of the doorway are 
two small windows. The first storey has the 
usual five-fold window flanked by two other 
windows. The top storey has a plain balcony 
supported by plain struts and comprises living 
quarters. The tile roof has no ornamentation. 
In the courtyard are two votive caityas. 


The sangha of this branch consists of one 
lineage of Bikama Baha. The usual rituals are 
performed morning and evening by the members of 
this lineage. They observe the annual festival 
on the third day of the bright half of Magh. 
The branch has one elder, but no income. 


A copper-plate inscription attached to the 
shrine gives the date of foundation of this 
branch: N.S.667, one of the few cases where it 
is possible to givg a definite date for the 

Σ εἰς 34 
foundation of a baha. 


Ὁ. Ganthi (Nani) Baha -- Buddhaganthi Vihara 
[69] Gachefi Nani--Om Baha 


This is a small baha situated in Om Baha 
Tole, the shrine of which is a modern recon- 
struction on the site of an older foundation. 
The present shrine of the kwapa-dya is a simple 
one-room affair on the first floor of an ordina- 
ty dwelling. There is no decoration or ornamen- 
tation other than the metal repousse torana over 
the doorway which depicts the five transcendent 
Buddhas with Aksobhya in the central position. 
Recently published lists of the bahas have given 
several different Sanskrit names for this baha 
but the name Buddha Ganthi Mahavihara is very 
clearly written on the metal torana, which, 
however, is of fairly recent origin. The kwapa- 
dya is an image of Aksobhya facing east. In the 


centre of the small courtyard is a caitya en- 
closed in a modern trick and plaster shrine with 
a bell-shaped top. 


The sangha of this branch consists of ane 
lineage of the Bikam& Baha safgha. The usual 
rituals are performed morning and evening by 
those of the lineage who live here. They 
observe the annual festival on the day of $j 
Paficami. There is one elder, and the baha has 
no income at the present time. ἘΣΩ 


There is nothing here to indicate an early 
foundation for this baha except the caitya which 
may be early Malla period. 


Ὁ. Ratnakara Baha -- Ratnakara Vihara [101] 
Gachef¥ Nani-Om Baha 


This baha is situated in a small courtyard 
directly behind Ganthi Baha. As it stands now 
it is certainly a modern foundation and has none 
of the architectural features of a baha. In the 
centre of the courtyard is a caitya. To the 
south of the caitya is an open shrine which 
houses four images from left to right: Tara, 
Aksobhya, Manjusri and Lokesvara. The last tuo 
images appear quite old, the other two are cer- 
tainly less than.a hundred years old. The image 
of Padmapani Lokesvara, which faces north, is 
the kwapa-dya of the baha. 


The safgha of this branch baha is one line- 
age of the Bikama Baha sangha comprising three 
households. The usual rituals are performed 
morning and evening by those of the lineage who 
live here. There is no annual festival and no 
income. 


As it stands this appears to be an entirely 
modern foundation. Whether the present modern 
shrine is in fact a renovation of an older 
foundation or an entirely modern foundation is 
unknown. Nothing here is dated. 


Ε. Ratnapur Baha -- Ratnapura Vihara [70] 
Gachef’ Nani--Om Baha 


This baha, which is situated in a small 
open space between buildings, is a modern foun- 
dation. The shrine of the kwapa-dya is a brick 
and plaster, free-standing shrine. Over the 
doorway is a stone torana dated 8.5.1981 and 
depicting Vajrasattva flanked by two sword 
yielding Bhairavas. The kwapa-dya is an image 
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of Aksobhya facing east. In front of the shrine 
is one votive caitya, and at the eastern end of 
the open area are two small shrines, one of 
Mahakal and the other of Amoghapasa Lokesvara. 


The sangha of this branch consists of one 
lineage of the Bikama Baha sangha. The usual 
rituals are performed morning and evening by the 
members of this lineage who live here. The 
branch has one elder, but they do not observe an 
annual festival, and the baha has no income. 


The image of the kwapa-dya appears old, but 
there is nothing else here to indicate a great 
antiquity for this branch. According to infor- 
mants this branch was built by one Ratnakara 
Sakya, a trader in Lhasa. The caitya rests on a 
'jaladroni' (such as is found at the base of a 
Siva Lingam and usually interpreted 85. the 
yoni). Informants said that during the Rana 
period it was the rule that all caityas had to 
be built in this 'Hindu' style; one could not 
build a caitya in the 'Buddhist' style, i.e. on 
an ordinary square base. The date 6.5.1981 
(A.D.1923-24) may well mark the foundation of 
this branch. 


F. Pufich€& Baha -- Parvacandana Vihara [62] 
Pode Galli--Om Baha 


The shrine of this baha is a fairly well 
preserved example of a typical branch baha with 
some exquisite carving. The entrance is marked 
by two stone lions and the finely carved doorway 
is surmounted by a wooden torana dated N.S.1001 
which depicts the five transcendent Buddhas with 
Aksobhya in the central position. The doorway 
is flanked by two smaller windows and the kwapa- 
γα is an image of Aksobhya facing east. The 
first storey has a triple window flanked by two 
smaller windows. The top storey has 8 richly 
carved, over-hanging balcony with three open- 
ings. In the centre of the courtyard is a 
single votive caitya. The safgha of this 
branch consists of one lineage of the Bikama 
Baha sangha comprising eight households with 
twenty nine initiated members with one elder. 
The usual rituals are performed morning and 
evening by the members of the sangha who live 
here. They do not observe an annual festival of 
the kwapa-dya but do observe one in honour of 
the caitya on the dark night of the month of 
Jyestha and another one in honour of their agam 
deity on the tenth day of the bright half of the 
month of Baisakh. The baha has no income. 


The building of the shrine gives every 
appearance of being from the late Malla Period, 
but the only dated piece in the courtyard is the 
torana, dated N.S.1002. Nothing further is 
known about the history or foundation of this 
branch. 


G. Twakewa Baha — Amrtakanti Vihadra [64] 
Qm Baha Tole 


The shrine of this baha, situated in a 
fairly large residential courtyard, has been 
renovated in recent times and lost much of its 
traditional style. The building is ἃ typical 
Newar town house with the shrine of the kwapa- 
dya on the ground floor. The carved doorway is 
surmounted by a wooden torana dated N.5.1042 
which depicts what appears to be Maha-amitabha 
flanked by two sword wielding Bhairavas. The 
kwapa-dya is an image of Amitabha facing west. 
The first storey has five small, modern windows 
set together (instead of the five-fold window of 
one piece) and two larger lattice work windows. 
The top floor has living quarters, and the tile 
roof is surmounted by a single finial. In the 
centre of the courtyard is a single votive cai- 


tya. 


The safgha of this branch consists of one 
lineage of the Bikama Baha sangha. The members 
of the one household of this lineage which 
actually lives here perform the usual rituals 
morning and evening. The sangha has one elder. 
They observe the annual festival of the baha on 
the fullmoon day of the month of Jyestha. The 
branch has no income. 


Nothing is known of the early history or 
foundation of this baha. It was evidently 
renovated in N.S.1042 when the torana was erec- 
ted. 


H. Nho Chef Baha -- Vajradhatu Vihara [63] 
Jor Ganesh 


This very dilapidated baha shrine of two 
storeys is situated in a very small courtyard 
just off of Jor Ganesh. The shrine is unmarked 
and the ground floor is unornamented except for 
a row of prayer wheels. The plain door is 
flanked by two small windows and there is no 
torama. The kwapa-dya is an image of Aksobhya 
facing west. The first storey has a triple 
window flanked by two smaller windows. Four 
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struts of the pujadevis support the collapsing 
tile roof which is surmounted by three small 
gajura. In the centre of the courtyard are two 


votive caityas and a stone mandala. 


The sangha of this branch consists of one 
lineage of the Bikama Baha sangha comprising 
thirteen households. The usual rituals are 
performed each morning by the members of this 
lineage who actually live here. They observe 
the annual festival of the baha on Maghe Sankr- 
anti. The sangha has one elder, but no income 
at the present time. 


There are no dated inscription within this 
complex, and nothing is known about the history 
or foundation of the baha. 


I, Waku Baha -- Indrapuranagara Vihara [61] 
Wa Tu Baha Jor Ganesh 


All that remains of this baha is the shrine 
of the kwapd-dya which lies just off the main 
toad giving the impression that the original 
courtyard was cut by the road. The ground floor 
of the shrine is a simple unadorned facade with 
a lattice door flanked by two smaller windows. 
There is mo torama, but a small image of the 
Buddha in dhyana mudra (Amitabha) is attached to 
the lintel. On either side of the doorway are 
images of Sariputra and Maudgalyayana dated 
N.S5.1005. The first storey has the usual five- 
fold window: flanked by two small windows. The 
top storey has a large triple window and is 
surmounted by a corrugated iron roof. In the 
courtyard is one late Malla caitya. 


The sangha of this branch consists of one 
lineage of the Bikama Baha sangha. The usual 
rituals are performed each day by the members of 
this lineage who actually live here. The annual 
festival of the baha is observed on the day of 
the Ca Bahi Gangamai Jatra, and the annual fes- 
tival of the caitya is observed on the fullmoon 
day of the month of Baisakh. The sangha has one 
elder but no income. 


There are no inscriptions in the complex 
other than the date on the two images. Nothing 
else is known about the history or foundation of 
this baha. KTMV gives the time of foundation as 


seventeenth century but gives no evidence for 
this. 
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J. Mim Nani Baha -- Nimha Nimha Vihare® (68) 
Nimanaka Vihara Om Baha 


This baha is situated in a large courtyard 
in Om Baha Tole. The shrine of the kwapa-dya 
has preseved the traditional form, but it is in 
a sad state of disrepair. The ground floor has 
a plain lattice door surmounted by a _ wooden 
toranma dated N.S.1002 and showing the Buddha 
(Aksobhya) flanked by the Dharma (Pra jfaparami- 
t4) on his right and the Sahgha (Sadaksari Loke- 
Svara) on his left. The kwapa-dya is a standing 
image of the Buddha showing the vigva-vyakarapa 
mudra facing north. The first storey has the 
usual five-fold window flanked by two small 
windows. The second storey has an overhanging 
balcony with three plain windows, and above this 
is another sort of dormer balcony which is open 
to the elements. The tile roof is surmounted by 
a single gajura. In the courtyard is a single 
caitya and a Siva lingam. 


The sangha of this branch consists of one 
lineage of Bikama Baha comprising two house- 
holds. At the present time only one man, who 
lives in the courtyard behind, performs the 
usual rituals in this branch. The branch has 
one elder. They no longer observe an annual 
festival of this branch and the branch has no 
income. 


This is a very old branch baha. The image 
of the _kwapa-dya is inscribed with the date 
N.S.548. There are two other early copper- 
plate inscriptions at the baha. The first is 
dated N.S.616 and commemorates the consecration 
of an image in the agam. The donors were Sri 
Rupasimha pala, his two wives and their sons and 
daughter. The second inscription dated 
N.S.629 in the time of Ratna Malla commemorates 
donations made for the setting up of a guthi for 
the annual puja of Sakyamuni on the thirteenth 
day of the dark half of the month of Srawan and 
for the annual worship of Heruka. The inscrip- 
tion says these two images of Sakyamuni and 
Heruka were installed in the Nihma Nihma Vihara. 
This seems to be the original form of the San- 
skrit name which is now usually given as Nimana- 
ka Vihara. The donors were , Sakyabhiksu Sri 
Ojono Raja Pala, his brother Sri Suo Pala, and 
two other brothers Sri Pamsuo Pala and Sri Kama- 
laraja Pala in memory of the late S3kyabhiksu 
Uhvaso Pala,and his brother Sakyabhiksu Abhaya- 
simha Pala. Members of the Gubha Baha [85] 
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sangha claim that this was the original site of 
their baha and they point to the existence of 
the Siva Lingam in the courtyard as proof of 
this. , Since they were brahmans they erected 
this Siva Lingam. The people of Mim Nani have 
denied this, and judging by the names on the 


above mentioned inscriptions it would seem that. 


the site has been in the possession of the Palas 
of Bikama Baha at least since N.S.548. 


Κι.  @hwam 84hd — Bhvanta Vihara€ [71] 
Om Baha Tole 


At present Bhwam Baha is a baha in ruins. 
The ruins are found in a vacant, overgrown plot 
of land behind several layers of other buildings 
in Om 88ha Tole, and consist of three caityas on 
a cememted base and a plastered, free-standing 
shrine containing the kwapa-dya, an image of 
Aksobhya facing north. The site has evidently 
been abandoned for some time and ownership of 
the property is disputed. People from Bikama 
Baha claim that it is their baha, and they in 
fact still perform the daily rituals. However, 
members of Gubha Baha [65] claim that it is 
their property and that when it flourished it 
was a branch of their baha. 


The sangha of this branch consists of one 
lineage of the Bikama Baha safgha. Members of 
this lineage take turns performing the daily 
Tituals here morning and evening. They no long- 
er observe an annual festival here and the baha 
has no income. 


There is one inscription set into the wall 
near the shrine of the kwapa-dya which is dated 
N.5S.775 in the time of Pratap Malla. KTMV 
claims that the baha was constructed in _N.S.760 
but gives no documentation for this.” The 
colophon of a manuscript copy of the Aryavasu- 
ndhara Dharani, dated N.S.625 mentions that the 
manuscript was copied for one Heramayi the wife 
of Sakyabhiksu Sri Amrtapala, their Son Amrtapa- 
Ta, and their fourth son Dharma Simha of the 
Bhvanta_ Vihadra in Yanthalacche Tole in Kagthma- 
ndapa. This is almost surely Bhwam Baha, and 
the connection to Bikama 8ahd is confirmed by 
the surname Pala of these people, a name fre- 
quently found among Sakyas of Bikama Baha. 


L. Tamuga Baha — Ratnakara Vihara® [39] 
Tamuga Galli 


This baha consists of a kwap4-dya shrine on 
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the ground floor of an ordinary and fairly 
modern house in anarrow courtyard in Tamu 
Galli. The entrance to the shrine is marked by 
an arch of oil lamps. Over the doorway is a 
metal repousse toraga depicting the Buddha 
(Aksabhya) flanked by thw Oharme (Pra sfdparami- 
ta) on his right and the Safighs (Avalokitedvera) 
on his left. On either side of the doorway of 
the shrine are ‘two double triangle banners and 
images of Sdariputra and Maudgalyayana. The 
kwapa-dya is an image of Akgobhya facing east. 
In the courtyard are two caityas, one of them 
bearing the date N.S.997. 


This is a twelfth and fairly recently ac- 
quired branch of Bikama Baha. The sangha con- 
sists of four households with a total of fifteen 
members. At the present time, though, only one 
household actually lives here and the members of 
this household perform the usual rituals morning 
and evening. The annual festival of the baha is 
observed any time during the month of Caitra. 
The sangha has one elder and no income. 


This baha was originally a private branch 
of Sakyas of Itum Baha [44]. In fhe year 
A.D.1811 the property was bought by people from 
Bikama Baha and the baha was thus ‘captured’ by 
Bikamé Baha. (In fact the people of Itum Baha 
still claim it as a branch of their baha.) 
There are two Malla period references to this 
band. In the Mahasiddha cave near Balaju is a 
golden necklace donated to the deity there in 
N.S.607. The inscription on the necklace lists 
the donors among whom are Sakyabhiksu Sri _Rupa- 
deva, Sakyabhiksu Sri Jayasimhadeva and Sakya- 
bhiksu Punadeya all of Ratnakara Mahavihare in 
Tamaguri Tole. These people were evidently of 
the Itum Baha sahgha. 


8. So Baha — Dharmadhatu Vihara [77] 
Yangal Tole 


The shrine of this baha which lies in an 
enclosed courtyard in Yangal-Mafjeswari Tole, is 
in a very neglected state. The present build- 
ing, which was renovated after the earthquake of 
1934, is of three storeys and plastered; but 
much of the plaster is now crumbling. The 
shrine is marked by two stone lions. The 
lattice doorway is plain and has no torana. The 
kwapa-dya is an image of Aksobhya facing north. 
On either side of the doorway are two small 
windows. The first storey has three plain open- 
ings flanked by two small windows. The top 
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storey, which is used as living quarters, has a 
crude wooden balcony and is surmounted by a tile 
roof with no ornamentation. There is one en- 
shrined caitya in the courtyard and one other 
small votive caitya. 


The safgha of this baha consists of five 
families of Sakyas comprising twenty five ini- 
tiated members who perform their Barechuyegu 
initiations here. It seems that at the present 
time most of the members of the sangha have 
moved away from the area of the baha and the 
daily rituals are performed morning and evening 
by one man who lives here. There is no annual 
festival of the baha but only of the caitya, on 
the sixth day of the dark half of Jyestha. There 
is another puja for the entire safgha in Baigakh 
and one in Paus, but both of these are poorly 
attended now. The sangha has a body of five 
elders and the lineage deity is the enshrined 


caitya at Vajrayogini, Sankhu; but the deity has 


been 'brought' to the baha where the puja is now 
performed. The sangha is served by Vajracarya 
priests from Gubha Baha [65]. 


Nothing is known about the history or foun- 
dation of this baha, and there is nothing in 
the courtyard that would suggest a great anti- 
quity. There is only one inscription in the 
baha, but that is badly defaced that it is 
impossible to read it. 


9. Ko Hiti Baha -- Kirtipunya Mahavihara [31] 
Ko Hiti Tole 


The shrine of this baha which is situated 
in an enclosed courtyard in Ko Hiti Tole is a 
rather recent renovation consisting of three 
storeys. The shrine is marked by two stone 
lions and the carved doorway is surmounted by a 
torana showing a standing, crowned Buddha figure 
showing the varada mudra with his right hand. 
Both hands hold the stems of lotuses. The kwa- 
paé-dya is a standing Buddha figure showing the 
visvavyakarana mudra. The first storey of the 
shrine has the usual five-fold window flanked by 
two smaller windows. The top storey has a 
triple modern window and contains living quar- 
ters. The roof is of corrugated iron. The 
facade of the entire building has been plastered 
and painted white. In the courtyard are one 
caitya, a Siva linga, and images of Mahakal and 
Ganesh. 


The safgha of this baha consists of thirty 


six families of Sakyas witha total of one 
hundred fifty initiated members. The members of 
the sangha serve as dya-palas in the shrine by 
turn. The term of service passes by seniority 
through the roster of the initiated, but nowa- 
days many members do not take their turn in the 
shrine at all. The annual festival of the bahg 
is observed on the fullmoon day of the month of 
ASwin, but there is no longer a feast for the 
entire sangha. The sangha has five elders, 
Barechuyegu initiations are held here for the 
sons of the members of the sangha. The lineage 
deity of the sangha is Dimja Mahadya, but they 
identify the deity worshipped as Yogambara, an 
identification that would make more sense than 
Dumja Mahadya=Siva, the usual identity given for 
this deity. The baha has no income. 


Several informants identified this baha as 
a branch of Lagan Baha [80], but this is incor- 
rect. The false impression comes from the fact 
that it was until recent times the custom for 
five Sakyas from Lagaf Baha to come to Kohiti 
Baha to preside at all initiations. However, 
both the people from Lagan Baha and the members 
of this sangha agree that they were never mem- 
bers of the Lagan Baha sangha. Informants at Ko 
Hiti Baha say that they came to Kathmandu from 
one of the outlying villages several generations 
ago. They had come at the request of the king 
of Kathmandu, probably because of some special- 
ized skill which the community possessed. When 
they first came to Kathmandu they remained mem- 
bers of their baha in the village and used to 
return there for initiations. As this proved to 
be inconvenient it was arranged (through the 
offices of the Acarya Guthi?) for them to hold 
initiations here at Kohiti Baha with five Sakya 
elders of Lagaf Baha in attendance to validate 
the initiations. However, from the beginning 
they formed a separate sangha and never had the 
right to enter the shrine of the kwapa-dya at 
Lagan Baha. The informants have no recollection 
of where their original village was, but some 
speculated that it was actually Kirtipur. This 
seems unlikely as their lineage deity, Oumja 
Mahadya, is not the lineage deity of any baha 
sangha in Kirtipur. It seems more likely that 
they came from some village in the eastern part 
of the Valley. 


Nothing is known about the date of faunda- 
tion of this baha. There is one damaged and 
illegible Malla period inscription in the court- 
yard and one other inscription dated N.S.1040 at 
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which time renovations were carried out. 


A. Ko Hiti Kaca Baha -- [32] 
Ko Hiti Tole 


Ko Hiti Kaca Baha is typical of the 
‘modern’ baha often found in Patan. The shrine 
is a small brick and stucco affair set against 
the wall of a sort of passageway leading from Ko 
Hiti Baha to another large house behind. The 
small shrine contains three images: one of 
Aksobhya in the centre flanked by Padmapani 
Lokesvara on the right and Dharmadhatu Vagisvara 
on the left. The shrine has a small lattice 
door surmounted by a small wooden torana de- 
picting the Buddha (Aksobhya) flanked by the 
Dharma (Prajfhaparamita) on his right and the 
Sangha (Avalokitesvara) on his left. The kwapa- 
dya is the image of Aksobhya facing west. This 
shrine was set up some time within the past 
hundred years (no one knows for sure and there 
are no inscriptions) as a purely private shrine 
of one of the families of Ko Hiti Baha. It is a 
baha in the sense that it has a kwapa-dya, duly 
consecrated as such, and it has a safgha, i.e. 
the family who founded it and still serve as 
dya-palas in the shrine. No informant was able 
to give a Sanskrit name for this private branch. 


10. Yata Baha -- Kirtipunya Bhuvana Sundara 
Vihara [86] Gophal Tole 


The shrine of the kwapa-dya in this court- 
yard in Gophal Tole is an unadorned single room 
on the ground floor of an ordinary Newar ‘town 
house'. The present building dates from some 
time after the earthquake of 1934 when the ori- 
ginal buildings of the complex were destroyed. 
The shrine is marked by two guardian lions and a 
carved doorway surmounted by torama depicting 
the five transcendent Buddhas with Vairocana in 
the central position. The kwapa-dya is an image 
of Aksobhya facing north. There is one large 
plastered caitya and one small votive caitya in 
the courtyard. 


The status of this baha and its sangha is 
one of the most confusing of all the bahas. 
This is often listed as one of the eighteen main 
bahas of the Acarya Githi, and when I first 
visited the site I was given the same informa- 
tion by Vajracaryas who live here and who insis- 
ted that their baha was one of the eighteen. In 
reply to further questions they said that their 
initiations were , however, performed at Musuin 


Baha [89] because their agam was situated there, 
Despite this they insisted that Yata Baha was a 
main baha (of the Acarya GUthi). Others said 
that it is not a main baha at 411] since initia. 
tions are never performed heres it is in fact a 
branch of Musum Baha [89]. Others said it isa 
branch of Lagan Baha [80]. All of this finally 
proved to be incorrect. There are some twenty 
nine initiated Vajracaryas living in this con- 
plex, but they clearly belong to Musum Baha, 
Their initiations are performed in Musum Baha 
and they have no rights or duties in regard to 
the kwapa-dya of this shrine. In fact they. have 
moved to this place in fairly recent times, 
perhaps when their original homes were destroyed 
in the earthquake of 1934. The sangha of this 
baha consists of two Sakyas who were initiated 
in this baha and who serve as the dya-palas by 
turn. According to their information, this bah3 
has always been a Sakya baha, but the original 
sangha died out entirely. When the last man of 
the original safgha died the baha and all its 
Tight and duties passed to a nephew--a son of 
the last surviving member's sister and hence 
not a man of the original lineage. The present 
two Sakyas are descendants of this nephew. They 
do not remember which baha their ancestors came 
from. Their lineage deity is a nameless deity 
kept in the compound, but they have no recollec- 
tion of its origin. There have been no Barechu- 
yegu initiations since these two men were ini- 
tiated in A.D.1941 (which contributed to the 
confusion about whether initiations are held 
here or not). However, there are now three 
young men, sons of the present incumbents, who 
will soon be initiated to carry on the tradi- 
tion. At the time of the Barechuyegu it is the 
custom for the elders of Lagan Baha to come and 
preside at the ceremonies. The informants could 
not give any explanation for this custom, but 
they insisted that they are not and never were 
members of the sangha of Lagan Baha. 


At present the annual festival is no longer 
held. Ritual feasts are held at irregular in- 
tervals and when they are held it is the custom 
to invite the members of the sanghas of Lagan 
Baha, Ko Hiti Baha [31], and Kusan Baha [27]. 
This fact would indicate some sort of 8 
connection between these four bahas, but what- 
ever it was it has been forgotten now. The 
sangha used to be served by priests from Makhan 
Baha [42] but they say they no longer call any 
Vajracaryas. They consider themselves equal to 
Vajracaryas and perform all rituals themselves. 
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There are no inscriptions within the court- 
yard at the present time. KTMV claims that the 
bahd was built in A.0.1736 by one Sakyabhikgu 
Sur jachuling but gives no evidence for the 

. statement. 


271. Yata Baha [86] 


The Bahis of Kathmandu 


As in Patan so in Kathmandu the bahis are 
not nearly as active as the bahas. Many of the 
bahi sanghas have died out altogether, and none 
of them are large. Except for Makhah Bahi whose 
buildings have been renovated and kept in a good 
state of repair, none of the bahis are in good 
physical shape, some of them have disappeared 
altogether. There are theoretically sixteen 
bahis in Kathmandu. I say theoretically because 
four sites have disappeared altogether, and some 
of the others actually have no sangha any more. 
Yet there is a sense in which they still exist. 
When a sangha dies out the rights and privileges 
of the sangha are taken over by another sangha. 
If the bahi complex still exists they go there 
to perform the usual rituals and they claim any 
property (bahi property or agricultural lands of 
the bahi githi i) as their own. At all common 
meetings and feasts of the bahis they claim an 
extra place as a representative of the defunct 
sangha. Though all of these bahis were main 
bahis in the sense that Barechuyegu initiations 
were performed there, and are usually still 
performed there if the sangha still exists, the 
members of all of the bahis comprise one overall 
community (sarva safgha). The head of this 
overall community (the sthavira) is always the 
eldest member of the sangha of Makhafi Bahi. At 
all initiatons at the bahis the five eldest of 
this overall community must attend to validate 
initiations; and there is an overall governing 
body of the Sixteen Bahis composed of these five 
men plus the eldest member of each individual 
bahi sangha. Most of the individual bahis have 
only - this one elder instead of the usual five, 
ten or twelve. This body of elders of the 
Sixteen Bahis must also omsure the continuity 
of worship in bahi shrines where the sangha has 
died out or its members moved away. With the 
continually decreasing membership of the bahi 
sanghas, this has been a problem more than once 
as will be seen from the following accounts. 


The committee must also pass judgment on ques- 
tions of disputed ownership of bahi property and 
bahi rights. As in Patan the bahis are not 
served by regular Vajracaryas but by priests 
from a bahi, though inidividual families may 
call a Vajracarya for family and other tituals. 
In this case the bahi priests are from Makhan 
Bahi whose members receive the Ac3luyequ and 
function as priests for the members of the bahis 
but are not permitted to act as priests for 
others and are not members of the Acarya Gothi. 
Unlike Patan, there is no evidence of the mem- 
bers of the bahi sanghas being called Brahmaca- 
rya Bhiksu. they are simply Sakya or Sakyabhi- 
ksu. 


1. Makhah Bahi — Rajakrta Mahavihara [43] 
Makhanh Tole 


Makhah Bahi is situated in a small enclosed 
courtyard just off of Makham Tole. The present 
complex is a modern construction, built after 
the earthquake of 1934. Only the shrine itself 
Temains, all the other buildings of the complex 
are ordinary houses. The entrance to the shrine 
is marked by two stone lions and a pair of 
double-triangle, metal flags. The door of the 
shrine is situated at the back of a covered 
veranda. The carved and lattice doorway is 
surmounted by a metal repousse torana, the prin- 
cipal figure of which is Dharmadhatu Vagisvara 
flanked by two attendants. Above are four of 
the transcendent Buddhas in their ordinary, non- 
tantric form, i.e. all but Vaitocana. The kwapa- 
dya is a standing Buddha image showing the vi- 
Svavyakarana mudra and facing north. The deity 
is usually called 'Devavatara'. On either side 
of the shrine is an open space, now screened 
with metal grillwork, which evidently marked the 
circumambulation passageway, but is now a store- 
room for sports equipment and other merchandise. 
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The first storey is entirely screened with 
modern, unornamented wooden lattice-work. The 
top storey, which has an open veranda comprises 
living quarters. Above the corrugated iron roof 
is a small, square cupola, a modern adaptation 
of the typical bahi cupola. To the right of the 
entrance is one large temple bell and in the 
courtyard are eight votive caityas, none of 
great antiquity. 


The sangha of this bahi now consists of six 
households comprising fifty initiated members. 
These people are by initiation Vajracaryas but 
called Sakya or Bauddhacarya ‘because there are 
no Vajracaryas in the bahi safighas.' This ex- 
planation, provided by Vajracaryas, gives a 
perfect example of the closed shop domination of 
the Acarya GUthi and the general prejudice of 
people of the baha sanghas that the members of a 
bahi safigha are somehow lower than those of a 
baha. Some will say that these people are not 
Vajracaryas and cannot have other clients be- 
cause there is a further initiation required by 
a Vajracarya before he can function as a priest. 
This begs the question. They cannot receive 
this initiation because they are not members of 
the Ac&rya GOthi and they cannot be members of 
the Acarya GUthi because they belong to a bahi. 
The fact is that they do receive the Acaluyegu 
and function as priests for the sarva-sangha of 
the Sixteen Bahis. Despite this, individual 
families may call a Vajracarya of the Acarya 
Guthi for private family rituals. 


The right of initiation as Vajracaryas and 
the consequent right of functioning as priests 
for the bahi sanghas originally belonged to 
Dugah Bahi [22]. According to Yoga Siddhi Sa- 
kya, the aged elder of Makhan Bahi, the Makhahi 
Bahi people acquired this right about three 
hundred years ago. Nine generations ago Yoga 
Siddhi's ancestor, whose name was Jana Siddhi, 
acquired the title Layjyu because he held some 
important post at the HanUman Dhoka Palace. His 
grandson, Ohana Siddhi known as Pam Layjyu, was 
the first to receive the ordination of a Vajra- 
carya. This came about because the people of 
Dugan Bahi, which had been a prosperous founda-- 
tion, had fallen on hard times and were unable 
to afford the Vajracarya initiation. Pam Layjyu 
accordingly went to Dugan Bahi, financed the 
ceremony and received the Acaluyegu from a 
Dugah Bahi 'Vajracarya'. when the last of the 
'Vajracaryas' of Dugan Bah? died Pam Layju and 
his descendants took up the office of priests 


for the sarva-sangha of the sixteen bahis. As a 
result of this, Makhen Bahi became the fe foremost 
of the bahis and its elder became the head of 
the sarva-safgha. Before this time Dugaf Bahi 
was considered to be the foremost of the bahis, 

and the elders of Dugan Bahi had to attend al. all 
initiations in the bahis. The whole story, and 
the insistence that the members of the bahi 
sanghas have Vajracarya priests, is, of course, 
reminiscent of what Wright's chronicle records 
of the events in Patan. There the use of Vajra- 
carya priests was imposed on the people of the 
bahis because the king felt it was necessary to 
have some priest (Buddhist or Hindu) who could 
perform the homa ritual and thereby remove death 
pollution after the, death of a member of the 
family of the sangha. 


The members of the sangha of Makhan Bahi 
are still given both the Barechuyegqu and the 
Acaluyegu initiations and they still function as 
the priests. of the bahis. Furthermore, the elder 
of this bahi is considered to be the head of the 
loosely connected organisation of all the bahis. 
His function seems to be limited primarily to 
the problem of ensuring continuity of worship in 
bahis where the sangha has died out or the 
members have moved away. He must also be pre- 
sent at all initiaitons in the bahis and he also 
Passes on questions of disputed ownership of 
bahi property and disputed bahi rights. 


The usual rituals are performed by _ the 
members af the sangha in turn. The term of 
service lasts for one month and passes by senio- 
rity through the roster of the initiated. There 
used to be two annual festivals for the members 
of the s sangha, one in the month of Baisakh (on 
Aksayatritiya) and the other on the tenth day of 
the dark half of the month of Paus, but both of 
these have now been discontinued. The only 
feast for the entire sangha is held at the time 
of initiations. The lineage deity of the sangha 
is an unnamed deity which is kept at the bahi 
and worshipped there. The sangha of Makhan 
Bahi’ is more prosperous than the sanghas of the 
other bahis, a fact which is shown by the way 
this bahi has been continually renovated up to 
the present time. Though the traditional archi- 
tectural features have been lost, the entire 
complex is in an excellent state of repair. At 
one time the bahi had a considerable income, but 
his has dwindled to only three muris of paddy. 
At the time of Guhlad, hymns are recited, There 
also used to ba a rather elaborate display of 
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images at the time of the ‘showing of the gods', 
but this has stopped as people no longer bring 
their images for display. Inside the shrine of 
the kwapa-dya, in addition to the image of the 
kwapa-dya, are also one image of Vairocana, one 
of Amitabha and images of Sariputra and Maudga- 
lyayana. 


Beyond the story recounted above which 
tells the history of the 'Vajracaryas' of this 
bahi, nothing is known of its history. the only 
inscriptions in the compound are quite late: 
two cated N.S.949 and one dated N.5.950 both of 
which tell of repairs and donations. There 
seems little doubt that this is an ancient foun- 
dation, but all traces of earlier buildings and 
inscriptions have been lost in recent renova- 
tions. 


2. Syangu Bahi -- Jyotikirti Mahavihara* [94] 
Swyambhtnath 


This bahi is situated in an enclosed court- 
yard directly to the west of the Swayambhu Maha- 
caitya. The present buildings around the court- 
yard are all the result of a recent renovation. 
A few years ago the original buildings had 
fallen into disrepair and the Swayambhu Bikas 
Mandal undertook the repair of the building with 
the intention of setting up a library of Bud- 
dhist literature in the front of the renovated 
quadrangle. The shrine of the kwapa-dya was 
repaired in the original style with a passage 
for circumambulation round the cella where the 
deity resides, but the whole was plastered in 
plain cement. Over the doorway of the shrine 
used to be a damaged wooden torana showing the 
five transcendent Buddhas in their tantric form. 
This has now been removed and is in the small 
museum near the Swayambhd Mahacaitya. The 
kwapa-dya is an image of Aksobhya facing east. 
In addition to the image of the kwapa-dya the 
following images are also housed in the shrine: 
Padmapani Lokesvara, Sadaksari Lokesvara, Sapta- 
locana Tara, Triratna Murti (i.e. a combined 
image of the Buddha, Dharma and Sangha), and 
Arya Tara. In the courtyard are two votive 
caityas and the following images: Dharmacakra 
LokeSvara, Prajfiaparamita, Saptalocana Tara, 
Dharmadhatu Vagisvara, MaNsjusri. 


There is an inscritpion at the base of the 
image of the kwapa-dya which gives the following 
information: the bahi was built in N.5.513 by 


one Jyoti Raj of Maru Tole and the complex 
turned over to one §akyabhiksu Srimadhan ja of 
Itum Baha [44] in Kathmandu to ensurg that the 
regular rituals would be performed. Whether 
this was an entirely new foundation or whether 
it was an old foundation that had fallen into 
disrepair, had no sangha and was revived by this 
donation is not known. However, it is clear that 
the descendants of this Madhanju constituted the 
sahgha of this bahi and that since that time 
there has been a close link between this founda- 
tion and Itum Baha itself. Itum Baha has always 
Claimed certain rights over this foundation, 
This link to Itum Baha is evidently the source 
of the Sanskrit mame which Mary, Slusser gives 
for this bahi: KeSacandra Bahi.” and the legend 
which Hem Raj Sakya recounts of the foundation 
of this bahi by the legendary founder of Itum 
Baha, Kesavacandra. 


Three generations ago the original sangha 
was reduced to one man who then adopted a boy 
from Itum Baha, had him initiated in Syangu Bahi 
and thus ensured the continuation of the sangha. 
However, the adopted son in his turn had his own 
sons and grandsons initiated in Itum Baha. This 
man, Oharmaratna Sakya, is now the only surviv- 
ing member of the sangha. The elders of the 
sangha of the sixteen bahis have refused to 
recognise this man's sons and grandsons 85 law- 
fully initiated members of a bahi sangha. Hence 
they have ruled that they have no right to the 
bahi property or the privileges of the members 
of a bahi, i.e. the right to act as dya-palas in 
this shrine. The man appealed the case, but the 
elders ruled that those initiated in a baha 
cannot be considered members of a bahi sangha. 
He offered to have them re-initiated in Syangu 
Bahi, but they ruled that the Barechuyegu ini- 
tiation cannot be repeated. The whole incident 
appears to be a reaction by the bahi sarva- 
sangha to the control and pretensions of the 
Acarya Guthi who have always looked down on 
members of the bahis as of lower status. Asa 
result of this ruling, when the present incum- 
bent dies it will be up to the elders and the 
thayapa of Makhah Bahi to decide who will suc- 
ceed to the rights and the property of Syangu 
Bahi. The present incumbent performs the usual 
rituals morning and evening, but the annual 
festival which used to take place on the tenth 
day of the bright half of the month of Paus, has 
now been discontinued. The lineage deity of 
this sangha is the same as that of Itum Baha, 
i.e. ‘'Vajrayogini’ of Sankhu worshipped at Itum 


Baha. The bahi no longer has any income. 


3. Na Bahi -- Udyotakirti Mahavihara* [59] 
Na Bahi Tole 


This is one of the few bahis of Kathmandu 


to retain the characteristic style of the bahi 


architecture with a continuous building of two 
storeys right round the quadrangle. The ground 
floor has open halls and the upper storey the 
usual lattice-work balcony. The upper storey is 
supported by short, well-carved struts. The 
shrine of the kwapa-dya is a separate cella 
placed so that it is possible to circumambulate 
it. At the entrance to the shrine are two small 
lions, the door of the shrine is surmounted by a 
wooden torana of the five transcendent Buddhas 
in their tantric form with Mahavairocana in the 
centre. The torana is dated N.S.790. The 
kwapa-dya is an image of Aksobhya facing west. 
Inside of the shrine are also images of the 
Buddha-Dharma-Sangha, Mahakal and Hanuman. In 
the courtyard are one 'Licchavi' caitya and two 
other votive caityas. Above the shrine itself 
is a two-storied pagoda style tower, an unusual 
feature for a bahi which usually has ἃ small 
cupola of one roof. 


The sangha of this bahi consists of only 
two initiated Sakyas. This sangha and the 
sanghas of Nhaykam Bahi [84] and Cwakan Bahi 
[85] are closely related, but the origin of this 
connection has been forgotten by the present 
incumbents. Informants say that at the present 
time there are three separate sanghas at these 
three bahis, but initiations are performed for 
all three communities here at Na Bahi. No ini- 
tiations are now performed at either Nhayakan 
Bahi or Cwakan Gahi. Furthermore, for six 
months of the year the people from Nhayakan Bahi 
act as dya palas here at Na Bahi, and all three 
sanghas have the same lineage deity, 'Vajrayogi- 
ni’, At Na Baha this deity is worshipped at a 
shrine within the bahi where the deity was 
"brought from Cwakah Bahi. The people at Nha- 
ykan Bahi also say that their "Va jrayogini' was 
‘brought' from Cwakan Bahi, but the CwakafY Bahi 
people say theirs was 'brought' from Na Bahil 
No one was able to explain this apparent anoma- 
ly, but it probably came about through the 
‘capture’ of an abandoned site by another sangha 
after the disappearance of the original sarigha. 
Though informants claimed that Na Bahi is the 
oldest of the three bahis (some say the oldest 
in Kathmandu), this is contradicted by the evi- 
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dence of inscriptions. The traditional rituals 
are now performed each morning and evening for 
six months of the year by the two Sakyas who 
live here and for six months by the people of 
Nhaykaf Bahi. With the decrease in the number 
of the sangha most of the other traditional 
observances have disappeared. The annual festi- 
val is no longer held; the only feast is at the 
time of imitiations and this is a feast of all 
sixteen bahis. Formerly hymns used to be re- 
cited during the month of Gunla but this has 
been discontinued. The sangha has one elder. 
At the time of the ‘showing of the gods' only 
their image of Dipankara is put on display, 
though this sangha once possessed quite a 
treasure of other images. 


The earliest dated reference to this bahi 
comes from a copper-plate inscription attached 
to the front of the shrine and dated N.5.631. 
This inscription commemorates the construction 
of a bahi building. On Saturday, the fullmoon 
day in N.S.628 the foundation was laid and on 
Friday the fifth day of the month the doorway 
was installed and consecrated. In 629 a golden 
image of Aksobhya and a golden image of Dipanka- 
ra were set up. On Saturday the seventh day of 
the dark half of the month of Marga in 631 a 
great yajna was begun. On the ninth the images 
of Sri Gandhuli (Aksobhya), Sri Oipankara and 
Sri Samvara were consecrated. The ya δα was 
completed on the tenth day of the fortnight. 
The main officiating priest at this ceremony was 
one Vajracarya Sri Jivaharsajd of Suryacandra 
Mahavihara. The upadhyaya was Vajracarya Jina- 
candra of Manisangha Vihara. The donors were 
Sakyabhiksu Sri Jyotiraja Pala, his mother Ulasa 
Laksmi, his wife Abhaya Laksmi, his brother 
Sakyabhiksu Sri Sutra Pala, Bhiksu Sri Kamala ja 
Pala, and his mother Sri Asulalaksmi, all of 
Mafjusrinaka Vihara (Bikama Baha). The inscrip- 
tion also gives the Sanskrit name of the vihara: 
Sri Udyotakirti Vihadras; and several times the 
foundation is referred to as a bahiri, the ori- 


ginal form of the current word bahi. The tora- 
ga is dated N.5.790. 
A. Na Bahica -- Dharmodhyayana Vihadra [60] 


Na Bahi Tole 


At present this shrine is simply a stupa 
surrounded by a low wall enclosing a small area 
which also contains a free standing plastered 
shrine of Aksobhya. This is situated just out- 
side Na Bahi. Whether this complex was ever 
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architecturally a bahi with surrounding build- 
ings is impossible to say at the present time, 
but is is included in the bahas to be visited at 
the time of the baha puja, it has a kwapa-dya 
shrine and informants claim that it was a branch 
of Na Bahi. _The Neweri name means simply 
"Little Na Bahi'. According to an inscription 
from the time of Mahendrasimha Malla dated 
Ν.5.841 the stupa was Tepaired at that time by 
one §akyabhisku Sri Cittamuni of Cikamagul[r]i 
Tole. At the present time there is no separate 
sangha or lineage to whom this shrine belongs. 
The daily puja is performed by the current dya- 
pala of Na Bahi. 


4, NhaykaN Babi -- Kirtipunya Mahavihara* [84] 
Lagafi Tole 


Nhdykan Bahi is an ancient bahi complex 
situated in Lagaf Tole across the open space 
from Lagaf 8aha [80]. The area of the bahi has 
been preserved, but no part of the original bahi 
buildings remain. The shrine of the kwapa-dya 
is a fairly recently renovated structure, pro- 
bably done in A.D.1888. The whole shrine, ex- 
cept for the cupola on the top is done in the 
baha style rather than the bahi style. The 
entrance to the shrine is marked by two metal 
lions. The carved doorway is surmounted by a 
unique wooden torana. The central figure is a 
standing image of Padmapani Lokesvara. Directly 
above him is an image of Amitabha and above this 
is a figure of Vairocana. The three are sur- 
rounded by a host of bodhisattvas, tantric Bud- 
dhist deities and siddhas. The torana bears no 
date, but the condition of the wood and the 
carving would indicate a fairly recent date, not 
more than 100 to 150 years old. The kwapa-dya 
is a small standing Buddha image showing the 
viSvavyakarana mudra and facing west. On either 
side of the door of the shrine are two small 
windows. The first storey has five windows in a 
Tow flanked by two tiny windows. The top storey 
has an unornamented triple opening and comprises 
living quarters. The tile roof is surmounted by 
a typical bahi cupola. 


There are three caityas in the courtyard, 
one of which is absolutely unique: This is a 
sort of elongated caitya with the four Buddhas 
mounted on their vehicles, but the iconography 
is one of the strangest things found anywhere in 
the bahas. To the west is Amitabha seated on a 
peacock; to the north is a figure seated on a 
garuga which should be Amoghasiddhi but is not a 
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Buddhist figure at all. It is Visnu with the 
usual four emblems in his four hands: the 
lotus, wheel, club, and conch shell. To the 
east is a seated Buddha figure riding on an 
elephant but showing the viSvavyakarana mudra 
instead of the earth touching gesture of Akgo- 
bhya. To the south is a figure seated on a 
horse which should be Ratnasambhava, but is a 
Buddha figure made into Siva holding the trident 
and damaru. This is a fairly recent piece, 
certainly erected during the Rana period when, 
according to informants, it was forbidden to 
build a true Buddhist caitya, it had to be 
Hinduised, which usually meant placing the cai- 
tya on a jaldropi replicating the jaldroni 
(=yoni) of a Siva lingam. With this image some- 
body got a bit carried away. In front of this 
caitya is a pillar mounted bronze image of Ma- 
fijusri and two other deities surrounded by na- 
as, the whole representing the Valley filled 
with water and being drained by Mah jusri. 


The sangha of this bahi now consists of 


- only two families with only three initiated 


members. Though the members insist that this is 
an entirely independent sangha, they now perform 
their @arechuyequ initiations at Na Bahi [59] 
rather than here and serve for six months of the 
year as dya-palas in the Na Bahi shrine. They 
claim that originally they performed their ini- 
tiations here, but with the diminishing numbers 
it has become uneconomical for them to do so, 
hence they have joined forces with the small 
sangha of Na Bahi. It would also seem that the 
present sangha of Na Bahi came from here, per- 
haps after the original sangha died out. These 
two bahis plus Cwakaf Bahi [85] are closely 
connected, all of the sanghas having the same 
lineage deity. The members of the sangha per- 
form the usual rituals here morning and evening. 
The term of service is an entire year. The 
annual festival is no longer held, since there 
is no income to support it. At the time of 
Gunld there used to be several observances, but 
they have all been dropped except the offering 
of one homa puja. At the time of the ‘showing 
of the gods' they still show an image of Mahakal 
and one of Hanuman. Informants claim that ori- 
ginally this bahi had a great treasure of images 
and texts, but these have all disappeared in the 
past few years. The lineage deity of the sangha 
is "Ya jrayogini' now worshipped at this site, 
but ‘brought’, according to informants, from Na 
Bahi and ultimately from Sankhu. 


276. Nhaykan Bahi [84] 


277. Cwakan Bahi [85] 


There are several copper-plate inscriptions 
attached to the front of the doorway of the 
shrine, the oldest of which is dated N.S.508 in 
the time of Jaya Sthitiraja Malla. At this time 
one Manacandra, at the command of his father, 
had a laksya homa performed and had the image of 
the Buddha seated in vajrasana consecrated and 
installed in the Kirtipunya Mahavihara. He also 
had δ three-storied wooden temple built and 
consecrated , with a laksya homa and then had an 
image of Sri Heruka Devata installed there. 
Above this temple he installed a banner and five 
golden finial. For the benefit of all living 
beings Manacandra, the son of Sri Sangacandra of 
the Sakya lineage, his brother Harsaram and his 
son Jfhanacandra, being devout Buddhists spent 
the money which they had earned, to set up and 
consecrate this golden image of Gandhuli Bhatta- 
raka Buddha in the temple of Lagan Vihara. 
Later inscriptions speak of | further donations 
and repairs. In N.S.835 a Sakyabhiksu of 'Sri 
Kitipunya Mahavihara' offered and consecrated 
an image, of Aksobhya in 'Kothu Bahiri in 
R[L Jagan’. In N.S.1008 a giithi was establish- 
ed for the upkeep of the bahi; the endowment 
consisted of twenty five ropanis of land. This 
income has now been entirely lost. 


5. Cwakan Bahi -- Kirtipunya Mahavihara* [85] 
Kothu Bahi Lagan Tole 


All that is left of this bahi complex is 
the shrine of the kwapa-dya which is situated in 
the corner of a truncated courtyard behind Nha- 
ykafh Bahi. The ground floor shrine has a ver- 
anda in front of the shrine door, and this is 
now enclosed with a lattice screen and ἃ door. 
In front of this door are two small stone lions. 
The most striking feature of the entrance is a 
stone torama which is not just a fixture above 
the door but rather a complete arch rising from 
the ground and extending right round the entire 
doorway. The central figure of this torana is 
Harihariharihari-vahana-lokesvara, i.e. Lokesva- 
Ta riding on the four Haris: the snake, the 
lion, the garuda and Visnu. Lokesvra is sur- 
mounted by a figure of Aksobhya, a strange addi- 
tion as Lokesvara is always associated with 
Amitabha and not Aksobhya. The other figures 
are an assortment of tantric deities and bodhi- 
sattvas. The doorway to the shrine itself is at 
the back of the veranda and unornamented. The 
kwapa-dya is an image of Aksobhya facing west. 
In the courtyard are two votive caityas. 
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The sangha of this bahi consists of two 
lineages now comprising three households with a 
total of twenty two initiated Sakyas. The mem- 
bers of the sangha act as dya-palas in the 
shrine by turns, one year each for the two 
lineages. The annual festival is no longer 
held. Initiations are no longer performed here, 
but in Na Bahi. Informants, however, insisted 
that this is an entirely independent sangha and 
that Barechuyegu initiations used to be held 
here. The lineage deity of the sangha is 'να- 
jrayogini' now worshipped here but ‘brought! 
here from Na Bahi and ultimately from Sankhu. 
The sangha has one elder. Income of four muris 
of paddy still comes from the land which the 
bahi. guthi possesses. There used to be quite a 
program of observances here during Gunla but 
that has all been discontinued. There are two 
images of Lokesvara and other bits ard pieces 


inside the shrine of the kwapa-dya, but nothing 


is exhibited now at the time of the ‘showing of 
the gods.' 


There are no old inscriptions at this site, 
and nothing is known about the history or foun- 
dation of this bahi, other than the tradition 
that the lineage deity came from Na Bahi and 
hence it is logical to assume that this was 
originally an off-shoot of Na Bahi. 


6. Maru Bahi -- Sakyaketu Mahavihara [35] 
Maru Tole 


This bahi is situated in an enclosed court- 
yard surrounded by houses and located just 
behind the public water tap (Maru Hiti) in Maru 
Tole . Three sides of the quadrangle still 
exist, but the architectural features of the 
bahi have given way to a continuous two-storied 
building adapted for living quarters. The 
changed architecture dates to renovations after 
the earthquake of 1934. The shrine of the 
kwapa-dya is a narrow, two-storied section of 
this building. The entrance is marked by two 
small stone lions and the carved doorway is 
flanked two small windows and surmounted by a 
wooden torama depicting Mahavairocana surrounded 
by the other transcendent Buddhas in their tan- 
tric form. The torama is dated N.S.802. The 
kwapa-dya is a standing image of the Buddha 
showing the viSvavyakarana mudra facing east. 
Above the shrine door is a single large opening 
covered with lattice work, The corrugated iron 
roof has no ornamentation. In the courtyard are 
five votive caityas. There is little agreement 
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about the proper Sanskrit name of this bahi. 
Some informants said the name was Dharmaketu. 
Mary Slusser gives the names Oharmacakra or 
Dharma Sri and Ratna Kaji Vajracarya gives the 
name Sakyaketu. The members of the sangha say 
they still have some old books the colophons of 
which, they say, οἷνθ the Sanskrit name as 
Sakyaketu Mahavihara, and this seems to be the 
correct name. However, it was impossible to 
check these manuscripts. 


The sangha of this bahi consists now of 
four lineages comprising thirteen initiated 
Sakyas. The daily worship is performed morning 
and evening for seven months of the year by the 
members of this sangha and for five months of 
the year by the members of the Khusi Bahi [92] 
sangha. The term of service is one month and 
passes through the lineages of the sangha in 
turn. Theoretically the current dya-pala of this 
bahi must also perform the daily rituals at Gana 
Bahi [25] whose sangha has completely died out. 
(This is the information given by the members of 
the sangha, and until a few years ago it was 
true in the sense they they performed puja to an 
image of the Buddha brought from Gana Bahi after 
the buildings had burned down. Until recently 
they used to bring the image back to Gana Bahi 
once a year to worship it at its original site.) 


The annual festival is still held here on 
the tenth day of the bright half of the month of 
Paus. A feast for the entire sangha is also 
held at the time of Barechuyegu initiations. 
However, this feast has been considerably sim- 
plified. Originally whenever there was a feast 
at Maru Bahi, each of the participants, who 
included not only the members of this sangha but 
also ten of the 'Vajracaryas' from Makhaf Bahi 
(plus their families), had to be provided with 
the following: four manas of flattened rice, 
two manas of rice, a large quantity of ground 
meat, fried meat, cooking oil and a variety of 
spices and vegetables. Some twenty years ago 
one of the members of the sangha found when his 
turn ta sponsor the feast came round that to 
provide this would in fact bankrupt him, so he 
appealed for some modification. Finally it was 
decided that the following would suffice: 1/4 
mana of flattened rice, two pieces of meat and 
quantities of the rest in the same proportion. 
This has remained the custom up to the present 
time. This provides a good example of the de- 
terioration of traditional customs at the bahas 
resulting from economic constraints. 
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During the month of Gufla they still recite 
hymns. At the time of the ‘showing of the gods' 
the members of this sangha plus people from 
Sikhamu Baha [55] and Khusi Bahi bring images to 
display. However, this display has diminished 
considerbly in recent years. Barechuyequ ini- 
tiations are performed here for the members of 
this sangha and also for that of Khusi Bahi. 
This fact plus the arrangement whereby the 
people from Khusi Bahi come here to perform the 
daily rituals for five months of the year would 
indicate a close relationship between these 
bahis. One is immediately tempted to conclude 
that one of these two must be an offshoot of the 
other, but the two sanghas claim that they are 
entirely independent, and their lineage deities 
are different. The lineage deity of this sangha 
is 'Dharmaketu' who is worshipped at this bahi. 
They claim the deity has always resided here; if 
he was 'brought' from some other place this has 
been forgotten. The sangha has one elder. This 
bahi. still has annual income of ten muris of 
paddy. 


Though Maru Bahi is probably an ancient 
foundation, the present buildings are very late, 
and the earliest inscription in the complex is 
that on the torana dated N.S.802. This date 
probably marks a major renovation, but at this 
time there are no datable remains from an earli- 
er period. 


7.  Khusi Bahi -- Nadisahgam Mahavihara [92] 
Tahachal 


This bahi is situated outside the confines 
of the old city of Kathmandu across’ the 
Visnumati River on the way to Tahdchal. Until a 
few years ago most of the original bahi 
structure of two storeys with open verandas 
remained intact. However, within the past ten 
years most of the original structure has given 
way to cement boxes. The shrine of the kwapa- 
dya remains and is marked by two stone lions. 
In front of the door of the shrine is an open 
veranda. The carved doorway is surmounted by 5 
small wooden torana depicting Aksobhya. 
Originally it was possible to circumambulate th< 
shrine but the passageway to the left has now 
been blocked by a cement building which has been 
built right up against the cella of the shrine. 
The kwapa-dya is a standing image of the Buddha 
showing the visvavyakarana mudra. Above the 
shrine can be seen the remnants of the open 


386 Kathmandu 


veranda which used to run right round the 
quadrangle of building. The tile roof is 
surmounted by a modern sort of cupola of two 
storeys, more of a miniature temple than a 
The roof of this shrine is surmounted 
In the courtyard are two 


cupola. 
by single finial. 


votive caityas. 


The sangha of this bahi consists of three 
lineages, now seven households with twenty three 
initiated Sakyas. Few of the members of the 
sangha actually live here any more, and most of 
the buildings of the complex are rented out to 
itinerant labourers, mostly Tamangs. The daily 
rituals are performed only in the morning by the 
members of the sangha. The term of service is 
an entire year and passes through the three 
lineages in turn. This arrangement and the 
custom of performing only the morning rituals 
are probably due to the fact that hardly any of 
the people actually live here any more. The 
members of this sangha also act as dya-palas in 
Maru Bahi [35] for five months of the year. The 
annual festival is no longer held, though the 
bahi still has an annual income of some thirty 
muris of paddy. At the time of Gufhla hymns are 
still recited and at the time of the ‘showing of 
the gods' they still put out a few images one of 
which is called Tema Khwa, a deity who must be 
visited first before one begins the puja of all 
the bahas. The lineage deity of the sangha 
consists of two images Aju-Ajima (grandfather 
and grandmother). Though by right Barechuyegu 
initiations should be performed here, they are 
now performed at Maru Bahi jointly with the 
sangha of Maru Bahi. The sangha has one elder. 


There are two inscriptions at the bahi, one 
dated N.S.825 and the other undated, but they 
are both from the reign of Bhaskara Malla. They 
commemorate donations made to the bahi by one 
Dhanakutu Bharo of Pode Tole. The earliest 
dated reference to Khusi Bahi, however, comes 
from a contemporary notation on the invasion of 
the Valley by King Mukunda Sen of Palpa. After 
suffering defeat at the hands of the inhabitants 
of Kathmandu, Mukunda Sen's troops retreated 
across the Visnumati River and eight times 
attempted to set fire to Khusi Bahi ('Khusi 
Bahiri'); they were unsuccessful and finally 
gave up, _the attempt. This was in the year 
N.5.646. The foundation is surely older than 
this date, but there are no other firm dates. 
Later inscriptions speak of repairs undertaken 
in the late Malla period 


8. Gana Bahi -- Gaganasahgam Mahavihara [25] 
Gana Baha 


This is an entirely abandoned and ruined 
bahi, now a Therevada vihara. It is included 
here only because it is active in the sense that 
the obligations of the sangha were assumed by 
the safigha of Maru Bahi [33] and it is stil) 
listed as one of the sixteen bahis. According 
to informants this bahi had a large amount of 
property which extended from the present recent 
Foundation all the way to the General Post of- 
fice. By the beginning of the nineteenth 
century the sangha had died out and the rights 
and duties of this bahi had been taken over by 
the sangha of Maru Bahi. Later there was a fire 
which destroyed most of the buildings of the 
bahi. After the fire the image of the kwapa-dya 
was removed by the Maru Bahi people and taken to 
Maru Bahi where they continued to perform the 
daily rituals. They continued to bring the 
image back to Gana Bahi once a year at the time 
of the baha puja so that it could be worshipped 
by the people there when they visited the bahi. 
Later all of the property except the small plot 
of land where the remains of the bahi buildings 
stood was taken by the government. This hap- 
pened well before the Rana period as Bhim Sen 
Thapa's darbaér, the Bhim Sen Tower, and Sun 
Dhara were all built on this property. People 
from Maru Bahi claimed the property but were not 
able to press their claim. 


About 1969 the remaining piece of property 
which contained nothing but ruins was taken over 
by some Theravada monks. A new vihdra, called 
Gana Mahavihara was built and today this is a 
very active centre of Theravada revival. The 
present establishment has no connection with the 
ancient bahi or its community. At the time of 
the construction of the present vihara several 
‘Licchavi' caityas and fragments of two Licchavi 
inscriptions were discovered, a}] of which are 
now preserved at the new vihara. Hence the 
site is very ancient and had Buddhist connec- 
tions in the Licchavi period. Nothing further 
can be said about the ancient bahi or its commu- 
nity. 


9. Dugan Bahi — Sadaksari Mahavihara* [22]. 
New Road-Dugan Bahi 


All that remains of this bahi is 8 fairly 
recent kwapa-dya shrine and a few sculptural 
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280. Gana Bahi [25] 


281. Dugan Bahi [22] 
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pieces mounted in front of a shrine in what 
appears to be a slightly widened alley behind 
New Road. The complex has been a victim of the 
construction of New Road after the earthquake of 
1934 and the subsequent rise in the price of 
land in this area. The shrine has preserved 
some of the features of a bahi. The main door is 
set back behind a sort of veranda, and it is 
still possible to circumambulate the cella. The 
carved doorway of the shrine is surmounted by a 
wooden torana showing Sadaksari Lokesvara flan- 
ked by Mapidhara on the right and another image 
of Sadaksari Lokesvara on the left. The torana 
is dated N.S.748. The kwapa-dya is an image of 
Sadaksari Lokesvara facing east. In front of 
the shrine are three caityas, one of them 'Li- 
cchavi', and two pillar-mounted devotees. 


The sangha of this bahi consists of three 
lineages now comprising fifteen initiated Sa- 
kyas. However, the actual number initiated here 
is greater. One whole lineage takes no active 
part in the life of the samgha and are not 
counted as members any longer. The daily rit- 
uals are performed each morning by the active 
members of the sangha. The term of service is 
one month and passes in turn through the house- 
holds of the safgha. The annual festival is no 
longer observed, but they do still recite hymns 
at the time of Ginla. Barechuyequ initiaitons 
are performed here for the sons of the members 
of the sangha. The lineage deity of the sangha 
is the shrine of Bhadrakali near the Tundikhel 
and the sangha has one elder. The sangha no 
longer has any income. 


This bahi had a place of considerable hon- 
our among all the bahis of Kathmandu. Until 
about three hundred years ago it was necessary 
for the elders of this bahi to be present for 
all Barechuyegu initiations in the bahis of 
Kathmandu. Furthermore, the members of the 
sangha received both the Barechuyegu and the 
AcSluyegu initiations and functioned as priests 
for all the members of the bahi sanghas of 
Kathmandu. Toward the end of the seventeenth 
century this bahi, which had originally been a 
prosperous foundation, fell on hard times. The 
members of the sangha were no longer able to 
afford the considerable expense of the Acdluye- 
gu. One of the members of the Makhan Bahi 
sangha, one Dhana Siddhi financed the Acdluyegu, 
was himself initiated a 'Vajracarya', and when 
the Vajracaryas of Dugan Bahi finally died out, 
he and his descendants became the priests for 


the bahi sarva-sangha. With this transfer of 
priestly functions went the place of honour 
which Dugah Bahi had held. The elder of makhéh 
Bahi became the head of the sarva- sangha of the 
bahis and Dugan Bahi lost the honor of Providing 
the five official sthavira for the Barechuyegy 
initiations. Since that time the official fiye 
have been the Elder of Makhaf Bahi Plus the next 
four eldest of the sarva-sangha. 


There is also some connection between this 
bahi and Jana Baha [45] and its worship of the 
white Avalokitegvara. Four days before the 
bathing of Jana Baha Dya the people of Duggn 
Bahi have to take an earthen vessel, a loin 
cloth, a coconut and other offerings to Jana 
Baha. They present these offerings and then 
offer a puja to the deity. Until they have done 
this none of the other rituals connected with 
the bathing of Jana Baha Dya can take place, 
After the reconsecration of the image of Jana 
Baha Dya the priests of Jana Baha must take an 
offering to the safgha of Dugan Bahi. Nobody 
was able to explain this custom or how it arose, 


The earliest dated piece in the complex is 
the torama which bears the date N.S.748. Other 
inscriptions speak of later renovations and 
donations. The bell to the side of the door is 
dated N.S.1034 and the lions are recent addi- 
tions donated in 8.5.2034. Four manuscripts, 
however, give much earlier dates for this foun- 
dation. The first manuscript is a copy of the 
Kpsna-Yamaritantra dated N.S.500 in the Library 
of the Asiatic Socity of Bengal which was copied 
by one 'Dharmaraksita, a disciple of the fa MOUs 
Vanaratna of Sri Sadaksari Mahavihara'. A 
copy of the Mahakarmavibhanga- -sutram was copied 
in NeS.531 during the reign of Yaksamalla , for , 8 
certain Sakyabhiksu (name illegible) of Sri Sri 
Sadaksari Mahayihara in Sri Gangalage in Sri 
Yambukramayan. This is the only vihara by 
this name in the Valley at the present time and 
in historical records, and both Gangalake and 
Yambukramayam refer to Kathmandu. The third 
manuscript, a copy of the Ekallaviranama-canda- 
maharosana-tantram, was copied by Bhiksu Sri 
Jivaraksata who lived in Sri Sadaksari Mabavina- 
tra in the year N.S.547 for his own use. The 
fourth manuscript is a copy of the Man jusri- 
S$risadhana Pratimalaksanama and Lakganasamucayay 
also copied by Sri Ohaj parakeite residing in Sri 
Sadaksari Mahavihara. This manuscript is not 
dated but we know from the first cited document 
and other sources that this Dharma Raksita was 8 


disciple of the famous Vanaratna of Ραΐαπ.ῖ 


10. Kothu Dugafi Bahi -- Sadaksari 
Mahavihara(?) [224] New Road-Duga Bahi 


This foundation, which was situated in a 
compound directly to the west of the present 
Dugaf Bahi, has entirely disappeared. There is 
a tiny courtyard left between modern buildings, 
but nothing is left to mark it as a bahi, not 
even a caitya. However, the name is found on 
the lists of the bahis to be visited at the time 
of the baha puja and it is still counted as one 
of the sixteen bahis of Kathmandu. Evidently 
this was a separate foundation with its oun 
sangha which performed their initiations here. 
According to informants, in the days when Dugah 
Bahi had 'Vajracaryas', the chief of these Va- 
jracaryas always came from Kothu Ougafi Bahi and 
his assistant from Dugaf Bahi. This is all that 
can be said of this foundation at the present 
time. 


11. Arakhu Bahi -~ Italampu Krta (Paravata) 
Mahavihara* [41] Yatkha Tole 


All that is left of the buildings around 
this large, paved courtyard is the shrine of the 
kwapa-dya which is in a state of total neglect. 
Everything but the actual cella of the shrine is 
in ruins. To either side of the cella is an 
open area that has now been closed with lattice 
works; above the shrine is an open area also 
enclosed with lattice work and with corrugated 
iron sheets laid on top as a roof. Two stone 
lions mark the entrance to the shrine and there 
are two tiny, blind windows on either side of 


the door. Over the doorway is a wooden torana 


showing Aksobhya flanked by two attendants. 
The kwapa~dya is an image of Padmapani Lokesvara 
facing east. There are six caityas in the 
brick paved courtyard in front of the shrine, 
and nearby are several nearly obliterated Malla 
period inscriptions. 


The sangha of this bahi consists of three 
lineages of Sakyas now comprising nine initiated 
members. This sangha has actually assumed con- 
trol of three other bahis: Mahaka Bahi [414], 
Mukufi Bahi [36] and Bilasa Bahi [93]. According 
to their traditions they are not the original 
sangha of this bahi. At some time in the dis- 
tant past the sangha of this bahi died out 
completely. Vajracaryas were then called from 
Itum Baha [44] to take over the bahi and insure 
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the continuance of the customary rituals. Those 
who came took over this bahi and made it their 
own thereby giving up their membership in the 
sangha of Itum Baha. They also gave up their 
position as Vajracaryas, ‘because there are no 
Vajracaryas in bahis'. Hence they no longer 
take the Acaluyegu initiation. This migration 
also explains part of the anamoly in the San- 
skrit name. Recorded data refer to Italampu 
Krta Mahavihara, the Paravata was added to the 
name after the Vajracaryas from Itum Baha (Para- 
vata Mahavihara) came here. However Italampu 
Krta itself makes little sense. Italampu is a 
New@ri word which can probably be explained in 
the following way: ita--‘west'; lam--'path, 
road's pu--a classifier. Hence it is not a 
proper name as fhe Sanskrit name ('Made by Ita- 
lampu) implies. The members of the sangha 
still perform the nitya puja, but only in the 
morning. The term of service is seven days and 
passes by seniority through the roster of the 
initiated. The annual festival is no longer 
observed. At the time of the 'showing of the 
gods! during Gunla they display only their image 
of Dipankara, though there are several other 
images in the shrine of the kwapa-dya including 
the five transcendent Buddhas, Nagakanya, Hiti- 
manga, Sariputra and Maudgalyayana. They also 
recite hymns at the time of Gumla. Sarechuyequ 
initiations are performed here for the members 
of the sangha, and the community has one elder. 
Their lineage deity is the same as that of Ituff 
Baha--'Vajrayogini' at Itum Baha, 'brought' from 
Sankhu. 


Though this is certainly an old foundation 
there are no legible dated inscriptions from the 
early Malla period. Am inscription at Bildsa 
Bahi from the time of Parthivendra Malla 
(N.S.800-807) records a donation made by Bhiksu 
Sri Jinadeva residing at Italampu Mahavihara in 
Yatakha Tole in Sri Yambu in the city of Kanti- 
pur. An inscription from the time of Partive- 
ndra Malla (N.S.807-21) repairs were made to the 
caitya and to the shrine of 'Sri Sri Sri Gandhu- 
τὶ γα". The donors were several Sakhabhiksus of 
YatKha Tole. In N.S.812 fyrther dofnations 
were made (mostly illegible). A collection of 
dharanis was copied in N.S.860 by one Bhiksu Sri 
Jflanadedroharo(?) of Italampu Mahavihara. Ja- 
gadish Candra Regmi gives two earlier dates, 
N.S.644 and 744 for Arako Vihara, but gi gs no 
indication of the source for these dates, 
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282. Arakhu Bahi [41] 


283. Mahanka Bahi [41a] 


12. Mahanka Bahi -- 7. [444] 
Yatakha Tole 


This bahi was situated on a piece of proper- 
ty adjoning Arakhu Bahi but at the present time 
is not much more than a memory. In the south 
east corner of the large area of Arakhu Bahi is 
a shrine of Mahakal and a tree. According to 
informants the tree marks the spot where the 
shrine of the kwapa-dya once stood. The area of 
the bahi extended to the south of this tree, but 
most of this land has been encroached upon by 
the neighbours. Until recently the image of the 
kwapa-dya, a standing Buddha showing the visva- 
vyakarapa mudra, remained; but this has also now 
disappeared. All that remains is a very unusual 
image of Mahakal from which the place evidently 
gets its name. The image is unusual on several 
accounts. It is a stone image of about four 
feet with two arms and a single face. In some 
respects he does correspond to a two-armed form 
of Mahakal but not entirely. In his right hand 
he holds what may be a chopper, but looks more 
like akila; in his left hand he holds a skull 
bowl and in the crook of the left arm a trident. 
His face is not really fierce, but rather benign 
except for the mouth which has what can be best 
described as a snarl with the two incisors 
slightly extended like a vampire. (These are 
not visible in the photo as the mouth is smeared 
with rice from a recent offering.) He does not 
have the third eye. His crown, instead of 
sporting the usual five skulls is a five pointed 
crown similar to that of a bodhisattva but sur- 
mounted by an elaborate design with an image of 
Amitabha in the centre! His sacred thread does 
appear to be a snake. Selow his waist hang a 
string of rounded objects badly abraded (or 
poorly carved) which probably represent the 
severed heads usually asso@iated with the multi- 
armed forms of Mahakal. 


The safigha of Arakhu Bahi_has taken up the 
rights and duties of this bahi also; but with 
the disappearance of the kwapa-dya there is 
nothing more to do except claim an extra place 
on the board of elders of the sixteen bahis. 
They still do recite hymns at the site of Maha- 
kan Bahi at the time of Gunla. 


13_, Buku Bahi — Muktipur Mahavihara [8] 
Yatkha-Mukum Kewa 


εὐ... bahi was situated at a site now occu- 
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pied by the buildings which house the family of 
the former hereditary Raj Gurus, the Raj Pa- 
Mdeys. According to informants the bahi had an 
extensive area which covered the entire tole. 
All of this property, including the bahi build- 
ings and the shrine of the kwapa-dya was taken 
over some time before the Rana period. (Infor- 
mants maintained that the property was confis- 
cated by the Ranas. This is manifestly untrue, 
because the oldest building on the property is 
the house of Gagan Singh whose murder’ precipi- 
tated the Kot Massacre which brought Jang Baha- 
dur Rana to power.) By the time of the appro- 
priation of the property the safgha had dwindled 
to a very small number. The members of the 
safigha then built another shrine in Pode Tole 
which is now in a completely dilapidated condi- 
tion; what was the shrine of the kwapa-dya is 
now a carpenters's workshop. The image of the 
kwapa-dya (which is now stored in a room up- 
stairs) is an image of the Buddha showing the 
visvavyakaraga mudra. About fifteen years ago 
this sangha had dwindled to one old man who had 
no sons, but only a daughter. The elders of the 
sixteen bahis decided that this daughter and her 
husband could inherit the bahi rights and privi- 
leges (including the new shrine) if she married 
a properly initiated Sakya. However, she 
married an Udaya with the result that she and 
her descendants were stripped of all bahi 
rights. When the old man died the rights and 
duties of Mukum Bahi were assumed by the elder 
of Biladsa Bahi who is in fact a member of the 
sangha of Arakhu Bahi. However, at the time of 
baha puja this daughter and her husband are 
permitted to receive the gifts given to Mukum 
Bahi. The daily rituals are no longer performed 
at the present time and this bahi has no income 
and no annual festivals. The bahi is still 
listed among the sixteen bahis and at the time 
of the baha puja offerings are made not at the 
'new' shrine in Pode Tole but at an image of the 
Buddha which is enshrined near the entrance to a 
house up the street and across the lane from the 
property of the Raj Pande's. Some informants 
claimed that this image, a standing Buddha show- 
ing the visvavyakarana mudra, is actually the 
kwapa-dya from the old bahi. However, others 
also claimed that the original kwapa-dya is 
still enshrined somewhere inside the compound of 
the Raj Pandes. 
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14, Bilasa Bahi 
Mahavihara [93] 


This bahi lies across the Visnumati river 
outside the old city of Kathmandu. The complex 
has been well preserved and renovated over the 
years because it is the site of a very popular 
shrine of Vi jeSvari or Vidyadhari. The quad- 
rangle of buildings is complete and has pre- 
served many of the characteristics of bahi 
architecture. Jo the right as one comes into 
the entryway is a large, four and a half foot 
image of Tara that appears very ancient. Di- 
rectly opposite the entrance ta the quadrangle 
is the shrine of the kwapa-dya, an image of 
Aksobhya facing east. Over the doorway of the 
shrine is a partial torama with Aksobhya (but 
painted blue!) in the centre flanked by two monk 
devotees at the far edge of the piece. In the 
north east corner of the quadrangle 15 the 
shrine of VWijeSvari. The shrine itself is 
actually upstairs; and over the doorway leading 
upstairs is a wooden torana which depicts Va jra- 
dhara with the vajra-humkara mudra flanked by 
two dancing yoginis. Above this shrine and 
above the corrugated iron roof of the rest of 
the buildings rises a double roofed tower topped 
by a golden finial. Next to the door leading up 
to the shrine of Vijesvari is another sort of 
window shrine. Over this is a repousse torana 
showing Amitabha flanked by two bodhisattvas. 
The courtyard of the complex is paved and con- 
tains twelve votive caityas. 


The sangha of this babi died out long ago, 
and the rights and duties were taken over by the 
Vajracaryas turned Sakyas of Arakhu Bahi [41], 
originally from Itum Baha [44]. The bahi is 
evidently an ancient foundation. When the cult 
of Vijesvari was introduced and how her cult 
became so important is unknown. The shrine is 
an important one for Buddhists of Kathmandu and 
visited frequently. Every newly married couple 
of the Sakyas and Vajracaryas of Kathmandu make 
a pilgrimage to this shrine when they begin 
their married life. At the present time three 
of the Sakyas of Arakhu Bahi, one from each 
lineage, take turns acting here as dya-palas for 
the kwapa-dya and the shrine of VijeSvari, by 
all accounts a lucrative post as there is a 
constant stream of people coming to VijeSvari. 
Puja is performed at the shrine of the kwapa-dya 
in the morning and the evening, but three times 
a day at the shrine of Vi jeSvari: once at dawn 


(a ritual bathing of the deity), in the morning 
(the nitya puja) and in the evening (the offer- 
ing of the arati). Since the safgha is centered 
on Arakhu Bahi and not here, all of their baha 
pujas, festivals and initiations are held there. 


Nothing is known about the foundation of 
this bahi. Some of the modern writers have 
given the Sanskrit mame as Vidyesvari Mahavihara 
or Vijalanka Paravata Mahavihara. Both of 
these names are later interpolations, the first 
obviously coined because of the shrine of Vijye- 
svari. The second is a combination of this plus 
the fact that the present sangha which supplies 
the dya-palas originally came from Paravata 
Mahavihara (Ituff Baha). The name I have given 
above is taken from Ratna Kaji Vajracarya. 
KTMV gives the date 1655 (N.S.775) as the date 
of the construction of the bahi, but gives no 
source for this date. This may be the con- 
struction date of the present shrine of VijeSva- 
ri; the bahi is certainly much older. 


15. Thatu Ca Bahi -- Samadhimandapa Mahavihara 
[98] Chabel 


Thatu Ca Bahi, which is situated in an en- 
closed courtyard north of the Chabahil Stipa, is 
a good example of a more or less complete bahit 
structure. The entire two-storied quadrangle is 
still standing. The ground floor open halls 
have been walled in, but the upper storey has 
preserved the typical open halls behind an over- 
hanging balcony with lattice screens. The 
shrine is marked by two stone lions, and _ the 
carved and lattice doorway is surmounted by a 
torana which depicts the five transcendent Bu- 
ddhas in their tantric form with Maha-aksobhya 
in the centre. There is ἃ circumambulation 
Passage round the cella of the shrine. The 
kwapa-dya is evidently an image of Padmapani 
Lokesvara, though the people referto it as \Va- 
jrapani Lokesvara. The image is partially co- 
vered but the right hand showing the abhaya 
mudra is visible. What can be seen does not 
correspond to the iconography of Vajrapani. The 
image faces north. The roof of the entire com- 
plex is of tile, and there is no ornamentation 
above the shrine. In the courtyard are four 
caityas, one of which is from the early medieval 
period. To the right of the shrine is a large 
temple bell. Informants say that the shrine 
also contains an image of Carumati, the supposed 
daughter of the Emperor ASoka, plus some other 
small pieces. There are several 'Liechavi' 
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caityas around. 


The sangha of this bahi consists of seven- 
teen households with thirty five initiated mem- 
bers, all Sakyas. They take turns performing 
the usual rituals morning and evening in the 
shrine of the kwapa-dya. The term of service is 
one month and passes through the roster of the 
initiated by seniority. The sangha no longer 
has any annual festivals, but takes part in all 
joint festivals of the sixteen bahis of Kathma- 
ndu. The annual festival used to be held on the 
fullmoon day of the month of Phalgun. The 
lineage deity of the sangha is the large and 
ancient image of Padmapani LokeSvara up near the 
Cabahil stdpa, which however they call Vajrapani 
LokeSvara. Barechuyegu initiaitons are per- 
formed here and the sangha has five elders. This 
bahi and Kotu Ca Bahi are the only two of the 
bahis to have more than one elder. This bahi 
has 'a little’ income left. 


Nothing is known for sure about the date of 
the foundation of this bahi or its history. One 
thing, however, is certain. This is not the 
ancient establishment associated with the Ca 
Bahi stupa. That was situated at the stupa 
itself and the shrine that is supposed to have 
been the shrine of that foundation still exists 
but is the kwapa-dya of another safigha. Hence 
the name of this bahi is surely not Carumati 
Mahavihara. Ratna Kaji Vajracarya gives the 
name Samadhimgpdapa Mahavihara and this is prob- 
ably correct. Several modern writers use the 
name Raj Vihara and this name does appear on an 
inscription dated N.S.775 which is situated at 
the shrine of the kwapa-dya, but this refers to 
a donor who belongs to Raj Vihara and it is by 
no means certain that 5 was from here and that 
this is Raj Vihara. The oldest dated piece 
at the bahi is this inscription of N.S.775 at 
which time a finial was offered. Allen gives 
the name Suvarnapurna Mahavihara as given to him 
by an informant, but this name is surely an 
attempt to coin a Sanskrit name from the San- 
skrit name of the settlement which was known as 
Suvarnapura. Allen also says that the same 
informant told him that the bahi was built in 
N.S.850 by one Ganga Maharani, a Sakya woman who 
became queen(?) of Suvarnapura. This story is 
surely spurious, and the bahi existed in 
N.S.775. 850 may well mark the date of exten- 
sive repairs or a renovation of the foundation. 


This bahi also has its own Kumari or living 


goddess. She is selected from among the daugh- 
ters of the members of the sangha. Usually half 
a dozen or more girls are selected as suitable 
and then the final choice is made by a kind of 
lottery. She has a shrine of her own on the 
first floor balcony of the bahi just to the side 
of the area above the shrine. Here she is 
installed in office in a ceremony which is pre~ 
sided over by a Vajracarya from Makhan Baha [42] 
in Kathmandu. Formerly rich people of Kathmandu 
and Patan used to come frequently to worship 
her, but this has declined considerably. Local 
People come to worship her privately after mar- 
riages, initiations and other life cycle rites, 
There are four major annual events which she 
must participate in with all of her finery: 


1. & 2 She is taken to Cabahi agama for 
disi ρ 718 on both the winter and summer sol- 
stices (the 10th of Poush and the 19th of 
Jyesthae) The five aju (senior-most elders) 
of Chabahi together with the Makambaha [Ma- 
khan Baha] purohit worship the agama god and 
make offerings to Kumari. 

2. On the 3rd day of BaiSakh, known as 
Akshaya Tritya, she is brought to the bahi 
where she is worshipped by the 8105 and the 
purohit. Akshaya Tritya is a festival during 
which people offer one another jagari mixed 
with water. 

4 On the eighth day of the light lunar 
fortnight in the holy month of Gunla, Bud- 
dhists perform paficha dana, the ceremony of 
five offerings. Five kinds of food (unhusked 
and polished rice, lentil seeds, wheat and 
salt) are offered to the begging monks--Sakya 
and Vajracharyas who so choose to represent 
themselves. The beggers, together with Kuma- 
ri, 1488 up in the bahi to receive their 
alms.' 


16. Kothu Ca Bahi -- Gaganaganja Mahavihara 
[37] Cabahil 


All that is left of this bahi about a quar- 
ter mile distant from the Cabahil stupa is the 
shrine of the kwapa-dya which is situated on a 
Plot of land that is vacant except for an entry- 
way, this shrine and a low wall. The shrine 
itself is evidently of fairly modern construc- 
tion and is more in the style of a baha than a 
bahi. The entrance is marked by two stone 
lions. The carved door is flanked by two small 
windows and there is no toraga. The kwapa-dya 
is an image of Aksobhya. Inside the shrine are 


also five Buddhas and another deity known simply 
as Ajima. The upper storey of the shrine has a 
triple window and the corrigated iron roof is 
surmounted by a bahi style cupola topped by a 
single finial. In the courtyard are three cai- 
tyas, two of them 'Licchavi' caityas. a 


The sangha of this bahi consists of two 
lineages, now seven households comprising six- 
teen initiated Sakyas. The members of the sa- 
figha perform the usual rituals morning and even- 
ing, though none of them actually live here any 
more. The term of service is six months for 
each of the two lineages. During the six months 
the members of each lineage take turns acting as 
dya-palas. Barechuyegu initiations are per- 
formed here for the sons of the members of the 
sangha. The annual festival is supposed to be 
celebrated on the fifth day of the bright half 
of the month of Baisaékh, but has been disconti- 
nued. However, the members of the safigha take 
part in any joint celebrations of the sixteen 
bahis of Kathmandu. The lineage deity of the 
sangha is situated here in the bahi and is known 
as Jambu Raja or Dhwoya Juju. At the time of 
Gumla the members of the safgha still recite 
hymns. The sangha has a board of five elders. 


Nothing is known about the history or foun- 
dation of this bahi. Local informants say it 
was founded by the husband of the Ganga Maharani 
who is said to have founded Thatu Ca Bahi. The 
two 'Licchavi' caityas would indicate an early 
date for the site, but there are no inscrip- 
tions, and the name of this bahi does not occur 
in other inscriptions or manuscript colophons. 


266. 
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Other Viharas of Kathmandu 


The following bahas and one bahi still 
exist and in some sense have active sanghas, but 
do not fit the other classifications, i.e. they 
do not belong to the Acarya Githi, they do not 
fit with the other Sakya bahas of Kathmandu, and 
the one bahi is not counted among the sixteen 
bahis of Kathmandu. 


1. Syangu B3hd — Samhyengu Mahavihara [105] 
Swayambhi Mahacaitya 


Syangu Baha is the SwayambhtU Mahacaitya. In 
the architectural sense this is not a baha at 
all, i.e. there is no baha structure here and no 
kwapa-dya shrine as such. However, there is a 
community of Bare here who are initiated to the 
west of the Swayambhi Mahadcaitya and live the 
the buildings to the west and north of the 
Mahacaitya. The community consists of four 
lineages, now twenty nine households with a 
total of one hundred eighty five initiatated 
members. They receive both the Barechuyegu and 
the Acaluyequ initiations. They receive their 
Barechuyegu initiations sitting at the western 
side of the SwayambhU Mahacaitya in front of the 
image of Amitabha whom they consider to be their 
kwapa-dya. They receive their Acdluyegu initia- 
tion on the hill to the west of the caitya above 
the | parking lot known as the pamhyengu hill or 
Pulan Syangu or Gaud Caitya. Despite the 
fact that these people receive the Acaluyegu 
they are not considered to be Vajracaryas but 
Buddhacaryas. They explain this in the follow- 
ing wav: Buddhacaryas are the relatives and 
descendants of Santikar Acarya. They have no 
connection whatsoever with Vajracaryas. They 
have the same powers as Vajracaryas but are not 
permitted to perform Sraddha ceremonies. They 
consider the Amitabha image on the Caitya to be 
their kwapa-dya and the members of the sangha 
perform the daily rituals there and in the 


shrine of Hariti (Ajima) to the side of the 
Caitya. The kwapa-dya is worshipped twice a day 
and the Hariti shrine five times a day. The 
term of service is one week and service passes 
through the lineages by turn. The wives of 
the members of the sangha are also considered to 
be proper members of the sangha and take their 
turn as dya-palag of the kwapa-dya and in the 
shrine of Hariti. In addition to the service 
of the kwapa-dya and service in the shrine of 
Hariti, the male members of the sangha also 
serve as dya-palas of the stupa at Pulan Syangu 
performing the nitya puja there each day. This 
caitya is also their lineage deity, though I 
have been told that it is actually Yogambara. 
The sangha has five elders. They do not ab- 
serve an annual festival of their kwapa-dya and 
the sangha has no income. The two-storied shrine 
directly to the south of the Swayambhu Mahacai- 
tya which contains several images is their agam 
shrine. 


The sangha also has a sepcial relationship 
with the the two Yogambaras enshrined near the 
mahacaitya. The first of these is the Yogamba- 
ra down near Santipur and according to infor- 
mants of the sangha is known as Yogambara- 
GuhyeSvari. This Yogambara was 'brought' from 
Sankhu and has no connection with the Gohyesvari 
at Pasupati. Hem Raj Sakya claims that this 
Yogambara is the lineage deity of 311 of those 
who follow the Vajrayana tradition. 


The second Yogambara shrine is between 
Agnipur and Santipur and according to informants 
of the sangha, this Yogambara was ‘brought’ to 
Swayambhi from Mheypi. Because of this the 
Pafijus of Bungamati come here each year to do a 
puja to this Yogambara. (According to Bungamati 
traditions Yogambara is the lineage deity of 
Bungadya and of the entire sangha, though they 
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usually worship him near a pond in the western 
part of Patan.) The earth for making the image 
of Bungadya is supposed to have been brought 
from Mheypi, and whenever the image needs re- 
pairing, they must still bring clay from Mheypi 
to do this. The members of the sangha of 
Syangu Baha say that there is an intimate con- 
nection between themselves and the Pafjus of 
Bungamati. If this sangha at Swayambhu should 
ever die out, its rights and duties in regard to 
the kwadpa-dya and the Hariti shrine would be 
assumed by the Panjus of Bungamati and vice 
versa: should the community at Bungamati die 
out, its rights and duties would be asumed by 
this community. 


Nothing is known about the history of this 
community. There was certainlty monastery of 
some sort at Swayambhi from the very earliest 
times, as it is mentioned in the Gopalaraja- 
van$avali during the time of the Licchavi kings 
and the Tibetan Dharmasvamin stayed at the Swa- 
yamambhu +Vihara when he came to Nepal in A.D. 
1226. what the relationship of this present 
community is to the earlier monastery (or 
monasteries) is unknown. 


2. [8 Bahi-Manju Baha -- Dharmadevacaitya 
Vihara [102] Chabahil 


This is the site of the very ancient and 
very large stupa at Chabahil. Architecturally 
there is nothing remaining of the vihara but a 
delapidated kwapa-dya shrine containing an 
eleventh-twelfth century Padmapani Lokesvara, 
facing north. The stupa itself is ancient and 
around it is a plethora of sculptural remains 
and ancient votive caityas, many of them defi- 
nitely dating back to the Licchavi period. At 
the present time there is a small community of 
five 'Vajracaryas' attached to this shrine. A 
few years back the community consisted of some 
forty members, but most of them have moved away 
and severed all connection with the community 
here. This community has no connection with the 
communities of either of the nearby bahis. 
Little Buddhist activity remains here. The 
members of the sangha perform the daily rituals 
in the shrine of the kwapa-~dya, but there is no 
annual festival and the baha has no income. 
Barechuyegu initiations are performed in front 
of the shrine of the kwapa-dya. Despite the 
fact that the members of the sangha call them- 
selves Vajracrya, they no longer take the Acadlu- 
yequ initiation. Their lineage deity is an 
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unnamed deity which they worship here at this 
site. The members of the sangha have no tradi- 
tions about their history or origins. One sus- 
pects that they are rather late-comers to this 
site, perhaps coming from either Patan or Ka- 
thinandu to take up the rituals in a previously 
abandoned site. There are a number of inscrip- 
tions from the late Malla period recording dona- 
tions and resotrations at the stupa. In all of 
these inscriptions the officiating priest at the 
installation of the donation is a Vajracarya 
from one or other of the bahds of the Acarya 
Gothi in Kathmandu. Perhaps there were no 
Vajracarya priests at this site or if there 
were, they really belonged to Kathmandu; or 
alternately, the donors were all from Kathmandu 
and hence brought their own priests. In any case 
there is no reason to believe that the present 
community has any connection with the ancient 
Licchavi foundation on this site. There is some 
reason to believe that the members of the bahi 
sangha to the west (Thatu Ca Baha [98]) may be 
the descendants of an earlier community because 
their lineage deity is the Licchavi LokeSvara 
image at this site. 


Legend assigns the foundation of this 
vihadara to a daughter of Asoka, called Carumati 
who is said to have married a Ksatriya called 
Devapala and settled in Deopatan. In their old 
age she and her husband decided to retire from 
the world and spend their last days in a vihara. 
Accordingly she built for herself a vihdra on 
this site. This same legend derives the present 
name of the area Ca-bahil from her name. There 
is, of course, no historical evidence that the 
Emperor Asoka ever visited Nepal much 1655 that 
he married off a daughter to a Ksatriya of 
Nepal. There is, however, a good bit of evi- 
dence concerning the foundation of this site and 
the genesis of the name, which evidence gives 
quite a different story. I quote Mary Slusser 
in her Nepal Mapgala where she summarises all of 
the historical data which has so far come to 
light and draws some conclusions: 


One of the set of four stupas, now simp- 
ly called Chabahil like the village it domi- 
nates, was established about the middle of 
the fifth century by King Dharmadeva, whose 
name the stupa long bore. The Gopalara ja- 
vamsavali affirms that Dharmadeva built 
Dhamade-caitya-bhattaraka in Raja-vihara. 
Later chronicles also call the stupa by DOha- 
rmadeva's name, associate him with it either 
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as the builder or renovator, and attest to 
the location of his foundation in Deopatan, 
north-west of Pasupatinatha. Further, Man ju- 
vihara, the derelict vihara whose courtyard 
the stupa once glorified, was formerly known 
85 Dharmacita vihara (Dharmadeva-caitya- 
vihara), and nearby Carumati-vihara [Thatu Ca 
Bahi] was named Maharaja- or Raja-vihdra. 
Even Dharmadeva's name remained attached to 
the stupa until very recent times. Nearby 
seventeenth- and eighteenth-century inscrip- 
tions, for example, explicitly name it the 
Dharmadeva-caitya, and, in corrupted form the 
name lingered on as Dandeo, as Qldfield knew 
it, ot Dhanade (Dhanado, Dhamado), an alter- 
nate name now in use by many Newars. 

The name Chabil, now applied to the 
stupa and to the part of Deopatan in which it 
is located, is of recent origin. Rather than 
deriving, as it is alleged, form Carumati, 
the name of a fictive daughter of the Emperor 
Asoka, the name seems to have generated the 
daughter, and in fact to derive from quite a 
different source. It became a custom from 
about the middle of the seventeenth century, 
when trade relations with Tibet were intensi- 
fied by Pratapamalla, for Newar traders to 
break their journey, going and coming, at 
Maharaja-vihara [Thatu Ca Bahi]. On the 
outward journey the trader's family accompa- 
nied him as far as the vihara, where they 
spent the night with him. In the morning, 
before separating, the trader fortified him- 
self with the prasada of the vihara's famous 
Vajrayana deity, Guptesvari-yogini, and with 
auspicious foods offered by his family. Sim- 
ilarly, the homecoming traders were received 
here by their families, and after thanksgiv- 
ing in the vihara and an overnight rest, were 
escorted the rest of the way home. Since in 
Newari ca means "night, overnight," the viha- 
ra began to be familiarly known as Ca-bahil, 
the "monastery of the overnight stop," a name 
at length applied to the stipa and the sur- 
rounding settlement. 

That the site of Dharmadeva-caitya and 
the related royal viharas has been occupied 
since early Licchavi times is evident. There 
are several Licchavi Silapatras adjacent ΟΣ 
attached to the stupa. One of them is con- 
sidered by some scholars to antedate the 
Changu Narayana pillar inscription, a hoard 
of clay seals found next to the stupa date 
from Narendradeva's time. There is also the 
testimony of sculputral remains and votive 
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caityas. Near the stUpa are images of the 
Buddha [stolen in April of 1985] and a Bodhi- 
sattva that date, respectively from the sixth 
and eighth centuries, and attached to the 
drum are several relief plaques of probably 
seventh- or eight-century date. Numerous 
Licchavi caityas cluster around the presti- 
gious monument and others--some of early form 
and with original squat finial in place, are 
to be found at nereby Mahara ja-vihara. 


That the stupa was and still is known as 
Dharmadeva Caitya is beyond question, but I have 
found no evidence that the vihara was called 
Dharmadeva Caitya Vihara at an early date. In 
fact there are two rather early references to a 
'Ca vindra'. A manuscript of the Amarakosa was 
copied in N.S. 401 ip Patan by one Vaidya Sri 
Jasaraja of Ca Vihara. A copy of the Divyausa- 
dhinamamala dated N.S. 538 was copied in C 
Vihara by one Sakyabhiksu Sri Madanabhadra. 
Though the first mansucript was written was 
written by a man who was living in Patan (mani- 
galasthanadhivasinah) he belonged ta Cé Vihara 
which was not necessarily in Patan. The second 
colophon gives no indication of the place. Both 
of these may refer to Ca Bahi-Mafiju Baha, If so 
this would indicate that the old Samnskrit name 
was Ca Vihara, and hence one would have to doubt 
the etymology given to Slusser by informants and 
recounted by Baburam Acarya. 


Ohanavajra Vajracarya has noted two in- 
scriptions both dated N.S.840 and both found at 
the Cabhil Ganesh Than near the stupa. Both of 
these inscriptions refer to 'Kirtipunya Mahavi- 
hara at Ca Behali' ('ca behali kirtipunnya maha- 
vihalasthane'). This is a further indication 
that over the centuries there have been several 
foundations at this site. The Ganesh Shrine was 
perhaps the guardian Ganesh of another monastery 
located at this site. There is a colophon of a 
manuscript copy of the Pafcaraksa of N.S. 250 
which mentions a Kirttipunya Mahavihara with no 
indication of the place. It was indicated above 
that this might refer to Nhaykhan Bahi [984] or 
Lagan Baha [80] of Kathmandu, but it may also 
refer to this monastery in Chabil. 


3. Kinnu Baha -- Sri Kirttana Mahavihara* 
[95] Swayambhu--Kindol 


This baha is situated on a ridge below and 
to the south of the Swayambhu Mahacaitya in a 
place which is famed as the seat of a Siddha by 
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the name of Kindol. The baha is situated in an 
area enclosed by buildings with the shrine of 
the kwapa-dya along the west quarter. The 
building looks like an ordinary house except for 
the shrine on the ground floor and a golden 
finial on the roof. The entrance is marked by 
two stone lions. The doorway is plain and has 
no torana. The kwapa-dya is an image of Akso- 
bhya facing east. On either side of the door 
are two small windows. The first storey, which 
consists of living quarters, has three large 
modern windows. The squat top storey has three 
small openings. 


According to an inscription at the shrine 
this baha was built in N.S.807 by one Sakya- 
bhiksu Sri Simha....(the rest of the name is 
illegible) of Bhaskara Deva Samskdrita Sri 
KeSavacandra Krta Paéravata Mahavihara (Itum Baha 
(44]) in Kantipur. According to the inscription 
he had a caitya and a baha made in this area 
which was famous as the place where the great 
Siddha called Kindol used to meditate on Dharma- 
dhatu Vagisvara. Work was begun in N.S.805 and 
the consecration ceremonies were held on the 
eighth day of the bright half of the month of 
Jyestha. The king of Kathmandu, Parthivendra 
Malla, was also present on the occasion of the 
consecration of the baha and offered a golden 
kalasa and a banner. The inscription also, gives 
the Sanskrit name Sri Kirttana Mahavihara. 


Whether or not there was ever a sangha here 
from Itum Baha in Kathmandu is not known. By 
the early part of this century the baha had been 
abandoned and was falling into ruins. In 
N.S.1044 (1924) Sri Guru Dharmaditya Dharmacarya 
(Jagat Man Vaidya of Patan) publicised the sad 
state of this shrine. Donors from Kathmandu 
came forth and two years later the shrine was 
renovated. The present buildings date fram the 
time of this renovation. Some of the renovation 
was done in the style of a Tibetan monastery and 
fresco paintings are still visible inside the 
monastery. In addition to the kwapa-dya Hem Raj 
Sakya lists the following images also enshrined 
in the monastery: Siddha Nagarjuna, Jambala 
Kubera, Amoghasiddha (2 images), Amitabha, Naga- 
nagini, Prajhaparamita, Siddhini, Simhanada Lo- 
kesvara, Annapurna Devi, another Prajnaparamita, 
Sakyamuni Buddha, Tri-Buddha Murti (i.e. three 
Buddha figures showing dhyana mudra, bhUmisparsa 
mudra and abhaya mudra), Mafjusri with two fe- 
male deities, Padmapani Lokesvara with the two 
Taras, Dharmacakra Bodhisattva and Sakyasri 


Lama. At the present time there is no sangha 
here, but the usual rituals are performed by a 
Sakya who lives in in a small building nearby, 


4. Cidhangu Kinnu Baha -- Tejakirti Vihara® 
[103] Swayambhu-K indo) 


This is a very modern foundation. The story 


of its foundation and the circumstances sur- 


rounding it perhaps give us some insight into 
the way these viharas were founded in the past. 
A little over fifty years ago a Sakya by the 
name of Harsadeva from Rudravarma Mahavihara 
(Uku Baha) in Patan went to Kindol to meditate 
and practise tantric yoga. This man became 
quite well known as a tantric adept and devel- 
oped a considerable number of followers who 
refer to him simply as Dharma Guruju. After 
some time a donor from Bhimsen Than in Kathma- 
ndu, by the name of Tejnarsingh Maharjan, built 
a vihara for Dharma Guruju. The vihara consists 
of along, one-storied building with ἃ shrine 
containing an image of the Buddha in dharmacakra 
mudra (Vairocana). After the building was con- 
pleted, the consecration ceremonies were per- 
formed on the third day of the bright half of 
the month of Baisakh in the year N.5.1058 
(A.0.1938). Seven years later in N.S.1065, on 
the same day, a caitya and a dharmadhatu mangala 
were completed and consecrated through the gen- 
erosity of the same donor. The baha was given 
the Sgnksrit name Tejakirti in honour of the 
donor. The kwapa-dya is a seated image of Mai- 
treya and in front of the image is a large brass 
mandala done in high relief. The mandala, 
which is of Amoghapasa Lokesvara, is an unusual 
and exquisite piece. There was no sangha ex- 
cept for Dharma Guruju who later left the place 
after which the founder's grandson and his wife 
moved in. They still live at the site, perform 
the daily rituals themselves and have kept the 
whose shrine in a fine state of repair. 


Here we have a recent and well documented 
example of the foundation of a baha. The ‘shrine 
was built by a Buddhist lay person, in this case 
a deeru, for his guru. The monastery was named 
af ‘e donor and given over to his guru to 
liv in and perform his devotions. The motive 
for this was certainly to gain merit as is 
customary throughout the Buddhist world. This 
is evidently the way many if not 811 of the 
bahds were founded. Donations were given by lay 
people, sometimes kings, and a monastery was 
‘built for an individual monk or for a monastic 
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community. The donor's generosity was often 
perpetuated in the official Sanskrit name of the 
vihara as one can see from the names of so many 
of the bahas (especially in Patan) and the 
legends surrounding their foundation. In the 
beginning the guru or the community were probab- 
ly celibate bhiksus. Later they were a ‘sangha’ 
of married bhiksus (Bare) who then in turn pas- 
sed the vihara and the duties of worship on to 
their sons and grandsons. 


5. Jamo Baha -- Dharmakirti Mahavihara [99] 
Jamal 


At the present time this is an enclosed and 
paved area with buildings alang the southern 
side and a low wall around the rest. The shrine 
of the kwapa-dya is located on the ground floor 
of the central building. The shrine is marked 
by four lions and an arch of oil lamps. Over the 
carved doorway is a torama showing the five 
tantric Buddhas with Mahavairocana in the cen- 
tral position. The kwapa-dya is a large image of 
Maitreya Bodhisattva, a copy of the image of 
Musum Baha (1) which was made at the time of the 
renovation of this baha. The image is of clay 
faces north. The second and third storeys of 
the building are living quarters with ordinary 
modern windows. Above the tile roof is a bahi. 
style cupola. In the courtyard is a_ single 
"Licchavi' caitya of two tiers, the largest 
caitya of this style seen anywhere in the 
Valley. Along the eastern wall is a small, free- 
standing temple which houses a white image of 
Padmapani Lokesvara, evidently a duplicate of 
Janabaha Dya. Along the northern wall are four 
of the transcendental Buddhas, all except Vairo- 
cana. 


This baha was evidently an ancient founda- 
tion that by the end of the last century had 
fallen into ruins and had long been abandoned. 
According to informants it lay within or on the 
edge of a settlement known as Jamal. This is an 
ancient site, which was known in Licchavi times 
as Jamayambi. When Bir Shamsher Rana (+1903) 
was building his palaces (beginning with Lal 
Darbar and ending with the mammoth Seto Darbar) 
he enclosed all of this area within his com- 
pound. The settlement of Jamal was razed and 
the people moved elsewhere. 


Jamal had important ritual connections with 
the White Matsyendranat, of Kathmandu (Jana Baha 


Dya). According to the legends surrounding the 
cult of Jana Baha Dya, the image was discovered 
in a field in Jamal by a farmer and later 
brought to the Kanaka Caitya Mahavihara. Be. 
cause of this association the deity is also 
called Jamalesvara (the lord of Jamal), finally 
shortened to Jana-(Baha)-Dya. The image is 
supposed to have been originally enshrined with- 
in a long ruined vihaéra. Some claim that Jamo 
Baha is the place where the image was originally 
enshrined. Informants at Jana Baha, however, 
deny this and say that the vihara was located 
where the image was found. The image was found 
at the spot where the statue of King Mahendra 
now stands on Darbar Marg south of the new Royal 
Palace. For this reason the annual festival and 
ratha jatra always begin at the crossroads just 
south of Mahendra's statue. (During the Rana 
period it was impossible to begin from the exact 
place where the statue was found, because this 
was also enclosed in Bir Shamsher's compound. 
Priests from Jana Baha, however, were permitted 
inta the compound once a year to perform a puja, 
but the jatra started down the street.) 


Because this was an ancient Buddhist site 
Ananda Muni Vajracarya later requested Juddha 
Shamsher for permission to salvage the Buddhist 
Tuins on the site and rebuild a vihara. Permis- 
sion was granted and the present buildings and 
paved courtyard are the result of the renovation 
completed in 1947. For some reason the Vajraca- 
ryas of Layku Bahi [54] (and hence of Sikhamu 
Baha [55] acquired the right of serving in the 
kwapa-dya shrine as dya-palas and still exercise 
this right. However, there is currently a dis- 
pute raging over these rights, and the property 
tights of the shrine, between the people of 
Layku Bahi and those of Iku Baha [76], where 
Anandamuni is the chief elder. 


6.Tham Bahi -- Vikramasila Mahavihara* (94) 
Bhagawan Baha Dharmadhatu Mahavihara 
Thamel 


Tham Bahi is one of the largest and best 
preserved bahi complexes in the Valley. It is 
situated in a lane which runs behind the ald 
Kesar Mahal property and is the centre of what 
was until recent times a separate village out- 
side of the city of Kathmandu. The modern name 
of the area, Thamel, is a corruption of Tham 
Bahil., At the street entrance to the bahi is 8 
fine old entryway and resting place. To the 


riqnt of the entrance is a small temple dedi- 
cated to Jati Ajima whose identity will be ex- 
plained below. Across the lane in front of the 
entrance are three medieval caityas set into a 
brick base. Below the caityas are three images: 
Aksobhya flanked on his right by Prajhaparamita 
and on his left by Amitabha. To the side is a 
long rest house and in the grassy area behind 
the caityas is another larger, and much later, 
caitya and a shrine of Saragvati, 


Passing through the entryway of the complex 
one comes into a vestibule which opens on to the 
bahi courtyard proper. Over the doorway leading 
inside is a wooden torama dated N.S.806 which 
portrays the Buddha (Oharmadhatu . Vagisvara) 
flanked by the Dharma (Prajfhaparamita) on his 
tight and the Sangha (Sadaksari Lokesvara) on 
his left. Above these figures are four of the 
Transcendent Buddhas (minus Vairocana) in their 
non-tantric form. On the right as one enters 
the bahi proper is a shrine of Mahakdl. The 
entire complex of the bahi has been preserved. 


The main shrine is directly opposite the 
entrance and is of three storeys plus ἃ large 
cupola. The shrine is marked by two sardulas at 
the entrance and two ordinary lions at the side. 
The carved doorway is surmounted by ἃ metal 
repousse torana depicting the Namasangiti. On 
either side of the door are two small windows. 
The entire ground floor facade of the shrine has 
been covered with ceramic tiles. The first 
storey of the shrine has the usual overhanging 
balcony covered with lattice screens. Above 
this is another storey with a single opening 
flanked by boards to which have been attached an 
array ‘of pots and pans. The tile roof is sur- 
mounted by a large cupola. Into the lattice work 
of the cupola has been set a large picture of 
Sakya Muni Buddha. Above the roof of the cupola 
is 8 golden finial and a golden mirror (darpa- 
ma). The cella of the shrine is offset from the 
rest of the structure so that it is possible to 
circumambulate it. Though this is the main 
shrine of the bahi it does not house the kwapa- 
dya but an image of Simha Sartha Bahu, also 
known as Guru-juj0, a legendary elder of the 
bahi whose story will be recounted below. The 
image is made in the style of the Dipankara 
images, i.e. a half image that a man can get 
inside of (or put on) and carry around. In 
addition to this image the shrine also contains 
a red faced Dipahkara image known as Cakandya 
who is the most well known deity of this bahi. 
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The rest of the complex is typical of the 
bahi, a two storied building with open halls on 
the ground floor and lattice covered, over- 
hanging balconies above. There is one pecu- 
liarity to the ground floor though. Along the 
southe:n side of the ground floor is a doorway 
leading back to a recessed shrine which houses 
the kwapd-dya of the bahi, an image of Amitabha 
facing north. In addition to this image the 
shrine also contains images of Aksobhya, Ksetra- 
pala, two images of of Man jusri, Mahakal, Hand- 
man and Ajimé. In the paved courtyard are four 


caityas and a mandala. 


There is another entryway into the complex 
from the south, and over this doorway is a 
wooden torama depicting the Namasangiti. This 
doorway opens on to a park-like area containing 
three caityas and a well. Because of the well it 
is known as TuN Cok, and all water used at the 
bahi. for ritual purposes must be taken from this 
well. One of the caityas is a stylised caitya 
with four large Buddha figures. Three of the 
Buddhas are identical showing the varada mudra 
with the right hand and gathering the garments 
with the left hand below the waist. The fourth 
Buddha shows the abhaya mudra with his right 
hand. All of the Buddhas are given striated 
garments. Pal dates, this monument to the tenth 
or eleventh century. Along the eastern wall 
of this area is a rest house where the main 
image of the bahi is set up on the fullmoon day 
of Phalgun. This enclosed area is the place 
where the Pradhans of this bahi are given their 
caste initiation (kayte puja), and when the two 
dya-palas of the main shrine are initiated 
(Barechuyegu) they must spend four days as bhi- 
kgus staying in a rest house to the side. 


North of the main bahi structure 
is a second complex which was evidently also a 
similar bahi structure. All that remains now 
are the eastern and northern wings of the build- 
ings. At the western end of the north arm is a 
typical Nepalese three-storied temple which is 
the official temple of the Kwa Baha Kumari who 
is worshippéd at the bahi. four times a year. 
The temple has no other image and, unless the 
Kumari is in residence, is empty. At the present 
time, however, the Kumari is usually worshipped 
not in this shrine but in the agam on the first 
floor of Tham Bahi proper. South of this 
second compound is another enclosed, grassy area 
with a plastered stUpa in the centre. This 
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293. Tham Bahi [98] 


stupa is the lineage deity of the Pradhans at- 
tached to this bahi. 


The traditions of this bahi are unique. 
The bahi belongs to a group of Pradhan families, 
now comprising ten households with eighty six 
initiated male members. These Pradhans, cha 
thari Shresthas, who belong to a caste that is 
usually considered to be strictly Hindu, are 
initiated here in Tham Bahi, are married here 
and have their lineage deity here. The initia- 
tion they receive is not the Barechuyequ but the 
kayata puja. However, the officiating priest is 
a Vajracarya from Kwa Baha [1] in Kathmandu. 
The bahi is theirs and most informants told me 
that these Pradhans comprise the sangha of the 
bahi and act as dya-palas in the bahi shrine. 
This is incorrect. None of these Pradhans ever 
receive the Barechuyegu and none of them ever 
act as dya~palas in either the shrine of Simha 
Sartha Bahu or in the shrine of the kwapa-dya. 
Nor do they perform the rituals at their agam 
shrine which is situated in the compound behind. 
However informants say that they could be given 
the Barechuyegu if they wanted. Instead they 
appoint two other men, panca thari Shresthas, 
who are given the Barechuyegu and act 85 the 
dya-palas in the main shrine of the bahi, i.e. 
the shrine of Sifmha Sartha Bahu. These Shresthas 
are also of a lineage that is usually considered 
Hindu. They are of a different lineage from 
the Pradhans and have for centuries performed 
this function. However their succession is not 
automatic, they have to be appointed by the 
guthi af the Pradhans and they could be removed 
at any time by the Pradhans. Their term of 
service is one month, hence these two serve on 
alternate months. 


Informants from the bahis of Kathmandu say 
that Tham Bahi is completely separate from the 
bahis of Kathmandu. It is not counted among the 
sixteen bahis of Kathmandu and the people at 
Tham Bahi have no rights and privileges in the 
overall bahi sangha of Kathmandu. However, when 
one of these two Bare-Shresthas dies a new man 
is selected to take his place, usually his son 
or, if there is no son, a nephew. He is given 
the Barechuyegu initiation and for this ceremony 
the five 'Sthavira' plus the sixteen elders of 
the bahis of Kathmandu must come to validate the 
initiations. The Vajracaryas of Kwa Baha in 
Kathmandu function as priests at this ceremony. 
One of the Vajracaryas from Kwa Baha also 
serves as dya-pala in the shrine of the kwapa- 
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dya. Neither of these Bare-shresthas are ever 
permitted in perform the nitya-puja in the 
shrine of the kwapa-dya. For his services as 
dya-pala the Vajracarya receives a house and 32 
muris of paddy each year. 


At the time of the Barechuyegu ceremonies 
for one of these Bare-Shresthas there is always 
an eloborate feast known as phan-bway. The 
expenses for the feast must be born by the 
family of the Shrestha being initiated. However 
all of the arrangements for the feast must be 
made a group of Jyapus known 85 the 
Dangu. This sub-caste of Jyapus are strictly 
Buddhist and, according to informants at Tham 
Bahi, are the highest caste of all the Jyapus. 
In addition to the elders of the sixteen bahis 
and the families of the Shresthas, all of the 
families of the Pradhdns of Tham Bahi must be 
invited to this feast. Traditionally each guest 
was given six manas of flattened rice and other 
food in proportion, but in recent years this has 
been somewhat diminished. The initiated Bare- 
Shrestha must throw this feast before he is 
allowed to take up his duties as dya-pala in the 
shrine of Simha Sartha Bahu. 


This bahi has connections with five of the 
bahas of the Acdrya Githi: Kwa Baha, Jhwa Baha 
[10], Dhwakd [6] - Gam Baha [7] and Layku Bahi 
(=Sikhamu Baha [55]). The Vajracaryas of Kwa 
Baha are the official priests for all regular 
rituals requiring the services of a Vajracarya. 
Vajracaryas from Kwa Baha, Gam Baha, Dhwaka Baha 
and Jhwa Baha act as the priests for the agam 
deity of Tham Bahi. For their services they are 
given a feast during Gufhla. During GuAla 
and again on the fullmoon day of the manth of 
Phalgun, the elders from each of these bahas 
must come to Tham Bahi to perform a puja (done 
by the senior elder of Kwa Baha) and recite the 
Pra jhaparamita, an ancient copy of which is 
preserved at Tham Bahi. The book is divided into 
four parts and one part each is read by the 
elder of Layku Bahi, Kwa Baha and Jhwa Baha and 
the fourth part is read either by the elder of 
Dhwaka Baha or the elder of Gam Baha. For their 
services they were each traditionally given 30 
pathis of paddy, 3 pathis of mustard oil, 42 
manas of salt, 60 paisa worth of fire wood , 
and 6 pathis of rice. However in recent times 
this has been reduced. On the the fullmoon day 
of Ουἶιᾷ the senior elder of Layku Bahi (=Sikha- 
mu Baha) must come to Tham Bahi to recite a text 
known as Spngaredi and the elder of Kwa Baha 
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comes to perform a kalasa puja. 


During Gunla at the time of the ‘showing of 
the gods' they still have a display of images, 
the book of the Prajhaparamita written in golden 
letters and a large banner painting portraying 
the story of Simha Sartha Bahu. Among the images 
shown are two female wooden images known as the 
"Aunties', i.e. the Aunties (father's sisters) 
of Simha Sartha Bahu. These aunts were supposed 
to have played a big part in his own life and 
consequently the fathers’ sisters of all of the 
Pradhans still play a large role in the annual 
feasts and ceremonies at Tham Bahi. They must 
be invited to all feasts. 


The Kumari worshipped at this bahi is the 
Kumari of Kwa Baha whose main function is to 
serve as the deity of the Kumari shrine at Tham 
Bahi. There is little for her to do at Kwa Baha 
itself. She is brought to Tham Bahi four times 
a years at the time of the two disi pujas (Paus 
and Jyestha), during Dasain and the day after 
the fullmoon of the sacred month of Gunla. 
Whenever she comes she is accompanied by the 
eldest Vajracarya of Kwa Baha and a group of 
musicians. Allen reports that she used to come 
during the earlier part of Gunla for the recita- 
tion of the Pea jhaparamita, but this has been 
discontinued. This Kumari is always selected 
from among the daughters of the Vajracaryas of 
Kwa Baha, but she is selected by a board con- 
sisting of the Rajguru (i.e. the Vajracarya 
Rajguru of Sikhamu Baha), the elders of Kwa 
Baha, the elders of the guthi of the Pradhans of 
Tham Bahi, and the current dya-pala (Bare- 
Shrestha) of Tham Bahi. Allen gives a descrip- 
tion of the installation and consecration of 
this Kumari, a ceremony which takes place at Kwa 
Baha. 


At the time of Dasain when the Kumari is 
brought to Tham Bahi she is worshipped by the 
Pradhaéns (as Durga?) in her shrine. They must 
perform a puja to her in her shrine before they 
perform the usual Dasain sacrifice in their 
homes. At the end of Dasain the Pradhans of 
Tham Bahi take out a Khadga Jatra, a procession 
of the sword of Durga. 


The annual festival of the bahi is observed 
on the eighth day of the bright half of the 
month of Phalgun. For the ceremonies of this day 
the Vajracaryas from the above bahas must come 
again to perform the rituals and recite the text 


of the Prajfaparamita. For their services they 
are each given thirty pathis (of six mands each) 
of husked rice by the Pradhans. 


On the fullmoon day of the month of Phalgun 
(the day of the Hindu festival of Holi) the 
image of Dipankara (Cakam Dya) is taken out of 
its shrine and kept for the entire day in a rest 
house in Tuf Cok where it is worshipped through- 
out the day. In the evening it is taken round 
the courtyard and back to its shrine. On the 
following day CakaN Dya is taken out in proces- 
sion from Tham Bahi to Kathmandu. According to 
informants at Tham Bahi this procession is con- 
nected with the recitation of the text of the 
Prajmaparamita which they refer to as the ‘Lun 
Akha--Wa Akha'='the (Book Written) in Gold and 
Silver Letters’. 


There is a legend connected with this book 
and its recitation. The book is reputed to have 
been written by Mafjusri himself which he then 
gave to the Nagarajas for safe keeping. The 
Mnagas took the book to the land of the gods. It 
was finally decided that it would be given to a 
man who had proved himself to be very brave and 
favoured by the gods. Dipankara was such a man 
and this become known to his mother one day when 
he was a child. One day his mother had sent him 
to take their flock of ducks out to a nearby 
pond. While he was tending the ducks he fell 
asleep. After some time he mother came search- 
ing for him and when she found him asleep near 
the pond she noticed that a five-headed serpent 
was shading his head from the sun. From this 
she understood that he was in reality a bodhisa- 
ttva marked with the cuga mami on his head (i.e. 
the usnpisa, the excrescence on the head of a 
Buddha which is supposed to indicate his state 
of enlightenment). When the Nagaraja came to 
know this, Dipankara was given the book of the 
Prajhaparamita with the command that it be re- 
cited each year at the time of Gunla. Evidently 
he deposited this book at the old site of the 
bahi at Sama Khusi. 


A certain group of Jyapus were later de- 
puted to bring the book to Tham Bahi after a new 
foundation had been built there by Simha Sartha 
Bahu. A feast was then given to these Jyapus 
and it was determined that each year ten pathis 
of rice would be cooked as a feast for these 
Jyapis. These JyapUs known as the Walachimi 
(the people from Walachi) are still fed each 
year at the time of Gumla; and at the time of 


the procession of Cakan Dya one of these Jyapus 
caries the book of the Prajmaparamita in the 
procession. This is the same group of Jyapus 
from wham the Jyapu Phu Bare of Thatu Puin is 
chosen. 


The procession of Cakan Dya proceeds from 
Tham Bahi to Jydtha Tole in Kathmandu and from 
there round the following areas: Chusya Saha, 
Musya 8aha, Kamalachi, Bhotahiti, Asan Tole, 
Mahabauddha, Mahamati, back again to Asan Tole 
to Takse Baha, Haku Baha, Jana Baha, Indra Chok, 
Kilagal and Itum Baha, from there to Wotu Tole 
and Tadhan Baha and from there past Hanuman 
Dhoka round the hole in the street in front of 
Kumari Baha (which marks the site of an ancient 
caitya), to the Kot behind Hunuman Dhoka, Yata- 
kha Baha, Naradevi, Swetakali, Thaya Madu, Than 
Hiti and finally to Kwa Baha. At Kwa Baha the 
procession stops and puja is_done to the Dipa- 
Akara image and he dances. From there the 
procession goes back to Tham Bahi. There a puja 
is performed to the image and then the image is 
escorted round the back to the local public 
toilet. When he returns Dipatkara is turned 
*irst to the hill to the north known as Nagar ju- 
na's hill so that he can have darsan of Nagar ju- 
na and then turned toward the direction of Sama 
Khusi so that he can see what is reputed to be 
the original site of the bahi. Then the image 
dances in front of the Ajima shrine outside of 
Tham Bahi and is finally ritually welcomed back 
into the bahi. At this time the women of the 
Pradhan clan also ritually welcome into their 
community any new brides who have been married 
into the clan within the past year. Finally 
Cakah Dya is escorted back into the bahi under 
three umbrellas. 


In summary then this bahi and its community 
do not fit the usual pattern at all. Ina sense 
the sangha of the bahi is comprised of the 
Pradhans whose shrine this is and whose guthi 
controls all of the land belonging to the bahi. 
However, they are not Bare and do not act as 
dya-palas in the main shrine of the bahi. The 
dya-palas are two Bare-Shresthas, Shresthas who 
have been given the Barechuyegu precisely to 
carry out this function, but who are not members 
of a recognised baha or bahi sahgha and have 
none of the other duties and customs of the 
Bare. They perform the daily puja morning and 
evening in the shrine of Cakan Dya, but the 
daily puja of the kwapa-dya must be performed by 
a Vajracarya from Kwa Baha. The Pradhans them- 
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selves receive the ordinary kayta puja initia- 
tion of Pradhans, but with a Vajracarya of Kwa 
Baha officiating. Their lineage deity is the 
stupa to the north of Tham Bahi Proper. The 
bahi (i.e. the githi of the Pradhans) still has 
a considerable income, about 300 muris of paddy 
which comes from fields which the guthi still 
owns around Sahma Khusi in the low lying area 
some distance north west of the bahi and below 
the British cemetery. 


The history of this foundation is as in- 
triguing as its current customs, The Swayambhu 
Purana and Nepalese chronicles place its founda- 
tion back in pre-historic times in the time of 
Kanakamuni Buddha, one of the legendary Buddhas 
who is said to have lived before the historical 
Sakya Muni: 


Once upon a time a certain Pandit of 
Vikram Sil Bihar in Benares, named Dharma Sri 
Mitra, was reciting some moral traditions 
from a book, when he came to the mantra of 
twelve letters, which he could not explain. 
Ascribing this inability to his not having 
visited Mafjusri, he determined to go to see 
him, and for this purpose went to Svayambhu. 
Mah jusri, having become aware of this through 
meditation, also went to Nepal, and began to 
plough a field, having yoked for that purpose 
a lion and a sardul (griffin). Seeing this 
strange sight, Dharma Sri Mitra went up to 
Mahjusri, and asked the way to China. Manju- 
sti replied that it was too late that day to 
commence his journey, and took him to his 
house, where he instantly caused a good vihar 
to spring up, in which he lodged his quest. 
Ouring the night Dharma Sri Mitra overheard 
some conversation between Manjusri and his 
wife, which made known to him the disguised 
Mafjusri, and he slept at the threshold of 
his room. In the morning Mahjusri made him 
his disciple, and told him the meaning of the 
mantra. The bihar, in which he lodged, he 
called Vikram Sil Bihar, and the field which 
he was ploughing, when met by Dharma Sri 
Mitra, he called Sawa Bhumis and to this day 
this is the field in which rice is planted 
before all the other fields in the valley. 


This Sawa Bhumi is the land which Tham Bahi 
still owns at Sama Khusi and Wright notes that 
in his day it was still ths first spot where 
rice was planted each year. There is a caitya 
there, and people say it is the site of a former 
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vihara. 


Another legend, even more important for 
understanding the present traditions, is that of 
the merchant known as Simhasartha Bahu, Simha- 
sartha Aju or Guru-juju. The story is a popular 
one and is contained in several collections of 
storeys of Nepal. Following is the story as 
told by Wright's Chronicle: 


During the reign of Simha Ketu, a De- 
scendant of Gumakamadeva, there was a vir- 
tuous merchant by mame Sinhal. On a certain 
occasion he took five hundred Baniyas and 
proceeded northwards to Sinhal Dwip (Ceylon). 
On the way they saw a golden chaitya, and, in 
spite of Sinhal's warning, the Baniyas took 
away the gold from it. After crossing with 
great difficulty the arm of the ocean, in the 
passage of which the power of Sinhal alone 
saved them, they were met by five hundred and 
one Rakshasis (ogresses), who, in the form of 
lovely damsels, enchanted them, and each took 
one as a companion. The Lokeswara Aryavalo- 
kiteswar, taking pity on Sinhal, appeared in 
the wick of his lamp, and told him what these 
damsels were, and that some day they would 
devour his followers. He added that, if he 
doubted him, he should go to Ashaya Kot and, 
if he wanted to be saved, he should go to the 
sea-shore, where on the fourth day he would 
meet a harse, which, after making obeisance, 
he should mount and cross the sea. Sinhal 
went to Ashaya (or Ayasa) Kot in the morning, 
where he saw all sorts of persons who had 
lost their limbs, which convinced him of the 
truth of what he had been told. He then 
collected his five hundred companions, and 
went to the sea-shore, where they mounted the 
horse Balah, which took them across the 
ocean. Their mistresses the Rakshasis pur- 
sued them, calling them by name. The Bani- 
yas, in spite of the warning of Aryavalokite- 
svar, looked back, fell from the horse, and 
were devoured by their mistresses. Sinhal 
was the only one who arrived safely at home, 
followed by his Rakshasi, who remained out- 
side his house, without any notice being 
taken of her by Sinhal. A rumour regarding a 
beautiful damsel having reached the ears of 
the Raja of Sankasya-nagari, he sent for her, 
and kept her in his palace. One day the 
Rakshasi flew away to the sky, and summoned 
her sister Rakshasis who came and destroyed 
the Raja and all his family. Sinhal, having 


heard of this, went to the Raja's darbar, 
and, reciting the mantras of Aryavalokite- 
swat, flourished his sword and drove away the 
Rakshasis. The people then elected him to 
be their king, and he ruled for a long time, 
He pulled down his own house, and built a 
bihar, and consecrated an image of Bochisa- 
twa. In consideration of the Rakshasi, who 
followed him from Ceylon, having been his 
mistress, he raised a temple for her worship, 
and assigned land for its support. He having 
no issue, the dynasty became extinct on his 
death. To the bihar which he built he gave 
the same name that Mah jusri gave to the one 
which he caused to spring up,for Dharma Sri 
Mitra, viz. Vikram Sil Bihar. 


This is the story which is recounted on the 
banner displayed each year at the time of the 
‘showing of the gods' during Gufhla. The image 
in the main shrine is supposed to be Simha 
Sartha Bahu and the Jataka Ajima shrine outside 
the bahi is the shrine of the ogress-mistress of 
Simha Sartha Bahu. The story implies that the 
vihara supposedly built by Mahi jugri for Dharmsri 
Mitra was in ruins by this time and that the neu 
one which Simhasartha Bahu built was not on the 
same site, but near his darbar. The original 
site is supposed to have been the area where the 
bahi still has its fields. There is a tradition 
that the area of Tham Bahi once had its oun 
king. Tham Bahi always lay well outside the 
city of Kathmandu, and it is entirely possible 
that it was the seat of some feudatory lord who 
was considered a local king. 


Some of the early history of this founda- 
tion is preserved for us in Tibetan records. 
Atisa, or Dipankara Sri jana as he was known in 
India, left India in A.D.1041 to begin his jour- 
ney to Tibet where he eventually revived th? 
Dharma after the earlier period of persecution 
and decay. He spent the year 1041 in Nepal. 
His biography records his visit to Nepal and it 
is confirmed by a letter he wrote from Nepal to 
King Naya Pala of Bengal and a work entitled 
Carya-samgraha-pradipa which he composed in 
Nepal for a deaf disciple of his. Atisa spent 
some time in the Valley and visited the Swaya- 
mbhu Mahacaitya. Then he set off for another 
place. ‘They then reachéd the plain of Palpa 
called Palpoi-than. At this time the king named 
Anantakirti who ruled over Nepal held his court 
there. He received Atisa with much cordiality 
and reverence." Atisa persuaded the king to 


build a monastery which was to be called the 
Tham (sTham) vihara and the king even allowed 
"his son prince Padmaprabaha to be ordained as a 
monk-pupil of Atisa." It is added that Atisa 
left Nepal for Tibet after the work on the Tham 
vihara was commenced. The prince Padmprabha had 
lessons in Tibetan and Sanskrit and eventually 
became an adept in Buddhism.' The Blue Annals 
attests to the same visit: 'They spent one year 
(in Nepal), and built the great temple of sTham 
vihara, and deposited there provisions (in sup- 
port) of a numerous clergy. Many were ordained 

. . « He [Atisa] used to say that at the temple 
of Stham vihara, the manner of taking food and 
the manner of conducting the stydy of the Doc- 
trine (by the monks) were good.’ 


The account from the biography has raised 
more questions than it has answered because of 
the reference to Palpa and a king called Ananta- 
kirti who is unknown. In his latest edition 
Petech has shed considerable light on the whole 
question by going back to the original Tibetan 
sources. It is now clear that the translator of 
Atisa's biography, relying on the earlier inter- 
pretation of S. C. Das, has misunderstood the 
text. Following is the relevant passage from 
Petech: When Atisa arrived in Nepal 


he took up residence at the Sin-kun shrine 
(SvayambhU Nath), where he found waiting for 
him the royal monk of Gu-ge with the means 
necessary for his journey, and where he was 
received with the utmost reverence by the 
local Pandits and by his own brother Viryaca- 
ndra; they seated him on the throne usually 
reserved for the maharaja (rqyal-pa c'enpo). 
He - was supplied with every kind of necessi- 
ties by the' raja (rgyal-po) of Sin-kun. The 
K'ri-son Bharo of Nepal too came to visit him 
and invited him to his home. 

After the demise of his companion rbGya 
brTson-'grus-sen-ge, Atisa spent most of his 
time at Bal-po rdzong. Then he shifted to 
Bal-po'i-T'an), where he presided over the 
funeral ceremonies for his dead friend. He 
was received there by the maharaja (rgyal-po 
c'en-po) of Nepal Grags-pa-mt'a'-yas. The 
Master presented him with the elephant that 
had carried him up from India and asked for 
permission to build a vihara at T'an. The 
king agreed and furnished him with the means 
for the undertaking. He also entrusted to 
him his own son Padma-'od, to whom Atisa 
imparted the vows of a novice. Then he re- 
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turned to Bal-po rdzong with the Gu-ge en- 
VoySe 

The T'an vihdra was built as a double 
convent, of which the one section was called 
Raja vihara and the other, although no name 
is givep, was apparently the T'an vihara 
proper. 


Bal-po rdzon means 'the castle οἵ, Nepal' 
and is the Tibetan name for Nuwakot. Bal- 
po'o-T'an means literally 'the plain of Nepal’. 
but here it seems to be a proper name , i.e. 
Tan (or Tam) im the Valley of Nepal. Hence 
there is no question of Palpa at all. The king 
Grags-pa-mt'a'-yas (Anantakirti or Anantayasas) 
is umknown, but this was a time of confusion 
with B rhaps a civil war from about A.D. 1039- 
1045, It was also a time when local feudato- 
ties were looked upon as local kings. The name 
of the king does not appear in the earlier 
Tibetan accounts and Petech_surmises that it may 
well be a later invention. It might also be 
the name of the local feudatory of Thamel. 


About A.D. 1200 the abbgt of this vihara 
was the famous Vibhuticandra. Vibhuticandra 
was a prince who had abandoned his inheritance 
to become a monk. He was first at Jaqgadalla, 
the last great seat of Buddhist learning founded 
by ἃ Pala king, and was a disciple of Sakya 
Sribhadra. when the Moslems attacked Jagadalla 
Sakya Sribhadra and his two disciples Vibhuti- 
candra and Danasila, fled to Nepal and Tibet. 
Much of the later tantric literature of the 
Tibetan canon was an outgrowth of the teaching 
of these two disciples of Sakya Sribhadra. 


The thread of the history of Tham Bahi is 
picked up again a little more than a hundred 
years later by a Tibetan pilgrim to Nepal, 
DharmaSvamin. He arrived in Nepal in A.0.1226 
and remained in Nepal until 1234 when he went on 
to India to visit the Buddhist prilgrimage sites 
there. While in Nepal he lived at a vihara nea: 
Swayambhunath and studied under Ratnaraksita. 
He describes two other Buddhist sites in the 
Valley: the vihara of Bu-kham with its image of 
Avalokitesvara (Bunga-dya) and Tham Vihara. 


Further, in Nepala there is a Vihara 
called Tham, also called the ‘first Vihara' 
or the ‘upper Vihara.' (In this vihdra there 
was 8 Stupa on which every evening a light 
appeared which was observed by the Venerable 
Lord (jo-bo-re, Atiga) who inquired of all, 
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"What was it', but they did mot know; only an 
old woman remarked, ‘This must be the col- 
oured dust after the erection of the magdala 
by the Buddha Kasyapa.' The Lord (Ati$a) 
then erected a temple to worship it. In 
front of this Stupa, there is a golden image 
of Sakyamuni. It is called the Lord Abhaya- 
dana. The Indians [i.e. the Nepalese] call 
this sacred place Oharmadhatuvihara. 

In the monastery was an abbot's seat 
gilded and adorned with pearls, (for the 
erection of which) eighty ounces of natural 
gold were used, besides the other four kinds 
of ornaments. The founder (of the monastery) 
invited the Guru [Atiga] to occupy the seat 
and honoured him. From then till the present 
time the religious rites are properly ob- 
served (in the monastery). The DharmaSvamin 
said that he did not stay there, but resided 
at the Svayambhu-ghaitya because there was a 
monastery there.’ 


It is noteworthy that according to Dharma- 
svamin's account and the account of the Blue 
Annals Atisa did not found the monastery but 
built a shrine for the light shining from the 
caitya and possibly renewed the discipline of 
the monastery. 


As mentioned above Tham Bahi has an ancient 
copy of the Pra jhaparamita, supposedly written 
by Mafijusri himself. This manuscript is dated 
Ν.5. 564 and fhe colophon mentions 'Dharmadhatu 
Mahavihara'. N.5.344 corresponds to A.D. 
1223-24 just two years before the arrival of 
Dharmasvamin in Nepal, and its confirmation of 
the mame given by Dharmasvamin 15 significant. 
Manuscripts, or course, are not permanent fix- 
tures, and Tham Bahi could well have acquired 
this text at a later date from some other place; 
but this seems unlikely. The manuscript was 
certainly in the possession of Tham Bahi in 
N.S.769 when the monastery was visited by King 
Pratap Malla who added a note to the manuscript 
recording his visit to the monastery at that 
time with his favourite wife Lalmati. According 
to the note the queen asked the king ta explain 
the meaning of the book. He replied that it was 
not possible for him to intgypret the thoughts 
contained in the great book. 


In view of the new evidence and the clear- 
ing up of the confusion about Palpa, there seems 
now no doubt that Tham Bahi is indeed the Tam 
Vihara of the Tibetan records which they asso- 


ciate witn Atiga. Those familiar with the Tibe- 
tan tradition also tell me that the large caitya 
situated in the grassy area to the north of Tham 
Bahi is of a particular style which in Tibet is 
always associated with Atisa. Tham, as Dharma- 
Svamin remarks, means upper and can therefore 
mean northern. It is a common Newari word and 
could be applied to any vihara located in the 
upper or northern sector of Kathmandu or Patan, 
However, we know of no other Tham Vihara from 
that period, and Tham Bahi is situated straight 
north of Tham Hiti at the northern limits of the 
old city of Kathmandu. The Sanskrit name which 
Dharmasvamin gives--Dharmadhatu Vihara--is dif- 
ferent from the present Sanskrit name of Tham 
Bahi--VikramaSila Mahavihara. However, the ear- 
liest confirmed reference to this Sanskrit name 
is dated N.S.783. It is entirely possible that 
the name was changed to commemorate the famous 
monastery from which Atiga came or that there 
was more than one establishment at this site. 
It is also true, as Regmi remarks, that there 
are no references in any Nepali source to Ati- 
sa's visit to Nepal, not in the_chronicles, nor 
in inscriptions nor manuscripts. This is not 
unusual. There are no recollections of any of 
the famous pandits and siddhas who flourished in 
the Valley from the eleventh through the four- 
teenth centuries as attested by the Tibetan 
sources, but they certainly existed. 


Ohanavajra Vajracarya informs me that the 
guthiyars of Tham Bahi have a number of palmleaf 
documents, all of which predate Ratna Malla of 
Kathmandu (A.D. 1485-1520). So far these have 
not been made avilable for study. If they are 
made avilable they will perhaps shed consider- 
able light on the later history of Tham Bahi and 
the question of the two recorded Sanskrit names. 
In the meantime I would suggest the following 
hypothesis. Tham Bahi is an ancient foundation 
which pre-dates the time of Atisa. Atisa vis- 
ited the site and erected here either a caitya 
(possibly the still extant caitya to the north) 
or a second vihara and did much to improye the 
discipline and learning of the monks resident in 
the monastery. There were at least two founda- 
tions at this site, one a monastery for bhiksus 
known as ODharmadhatu Vihara and the second a 
sort of chapel or Buddhist shrine for the use of 
the court of the local feudatory of whom the 
present Pradhans are the descendants. This was 
possibly called Raja Vihara, as the Tibetan 
sources indicate, but was later called Vikrama- 
Sila Mahavihara to commemorate Atisa--Dipankara 


Sri jnana of the famous Vikramasila Mahavihara. 
What has survived is Vikramasila Mahavihara. 
Dharmadhatu Vihara was situated in what is now 
known as Tun Cok to the south or in the still 
enclosed area to the north. The southern site 
is favoured by the presence of the 11-12th cen- 
tury caitya, the fact that the image of Dipa- 
nkara (Cakan Dya) is placed there for the whole 
day on the fullmoon day of Phalgun, the fact 
that the newly initiated dya-palas must reside 
there for three days living the life of a bhi- 
ksu, and the fact that the Ksetra-pala at this 
site is the place where all sacred refuse from 
all rituals is thrown (i.e. this is the main 
Ksetra-pala of the whole complex). A further 
confirmation comes from a tradition recounted by 
one of the informants at Tam Bahi. According to 
this tradition the kwapa-dya image now enshrined 
along the southern arm of Vikramasila Mahavihara 
was the kwapa-dya of another vihara situated to 
the south. It is significant that the dya-pala 
at VikramaSila (an initiated 'Shrestha = lay 
person) may not perform the nitya puja in this 
shrine, it must always be performed by a Vajra- 
carya from Kwa Baha (i.e. a true bhiksu = a 
member of a recognised Bare sangha). 


There are few other early references to 
Tham Bahi. The earliest reference is found in a 
contemporary note on a manuscript which lists 
Tham Bahiri as one of the Places set fire to by 
the troops of Mukunda Sen, the Raja of__Palpa 
when he attacked the Valley in N.S.646. In 
N.S. 752 the guthi of Tham Vahiri, under the 
leadership of the Thakali Candra Simha, had 
teliya bricks made for the seat of the agam 
deity. and for building a new temple. Ornamenks 
were also offered to the deity at this time. 
According to an inscription on the steps leading 
into the shrine of Simha Sartha Bahu, one Maha- 
patra Krsna Simha Bharo repaired the caitya in 
the courtyard in N.S.78, im memory of his fa- 
the Guna Simha Bhadro of VikramaSila Mahaviha- 
ra. In N.S.802 One Hari Simha Bharo renovated 
the courtyard and installed two images of 
MaRjusri and one of Sarasvati. In the inscrip- 
tion he refers to the bahi as Sri. 3. Gandhuli 
Bahara. This should not be taken as another 
name for the vihara. We have seen in several 
inscriptions that the Quddha image of a bahi is 
often referred to as Sri Gandhuli. Hence I 
would take this not as a proper name of this 
bahi but as a common name, the vihara of the 
Buddha. On the second day of the dark half of 
the month of Sravan in N.S.845, one Haku Simha 
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of Tam Vahira entered the shrine of Gandhuli 
Devata (=the Buddha) and offered images of the 
sun and moon and one set of clothes or the deity 
plus one set of clothes for the Kumari. Finally 
Santi Puja and a yajha were performed to the 
agam deity. 


7. Teku Dobam Baha -- Cintamani Va jradipa 
Mahdivhara [100] Teku Doban 


This is a recent foundation, built in 
A.D.1941 down by the Bagmati River near Teku 
Doban, the confluene of the Bagmati and \isnuma- 
ti Rivers. It consists of a small grassy area 
enclosed by a low wall with a caitya in the 
centre and a kwapa-dya shrine set along the 
north wall. The shrine is 8 'modern'shrine, 
small and enclosed. The kwapa-dya is an image 
of Aksobhya facing north. This baha has no 
sangha as such but it has become a place for the 
conferring of Barechuyegu initiations on Sakyas 
boys who are not eligible to receive initiations 
in their proper bahd. This is usually 580 be- 
cause of an irregular marriage, i.e. the boy's 
father has married a woman of a caste other than 
Sakya or Vajracarya with the result that the 
members of the safgha of the father's baha re- 
fuse to let the boy be initiated there. The 
whole shrine then would seem to be the result of 
a growing number of such mixed marriages which 
are still considered to be contrary to the cus- 
toms of the Bare community by the elders. The 
younger people who are less rigid in their ap- 
proach have chosen this way out of the impasse 
in an effort to preserve some semblance of their 
traditional ways and to make sure that their 
sons get the essential caste initiation. How- 
ever, caste initiation is all they get. They do 
not become members of a recognised sangha and 
they have no obligations whatever to this 
shrine. The usual rituals are performed each 
morning only by a Sakya of Kusan Baha [27], but 
it is not a branch of that baha. 


8. Thaya Madu Baha -- Sthana Mandapa Vihara 
[106] Thaya Madu 


Architecturally this is not a baha at all 
but simply an unmarked room on the ground floor 
of an ordinary building off of the square in 
Thaya Madu Tole. Behind this single room, which 
has no ornamentation inside or out, is a small 
recessed area containing an image of Padmapani 
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294. Teku Doban Baha [100] 


295. Thaya Madu Baha [106] 


Lokesvara. This is the shrine of Padmapani 
Lokegvara where the Jyapu Phu Bare is initiated. 
(For an explanation of the Jyapu Phu Bare see 
the Introduction to the Acarya Gothi section. ) 
The only sangha attached to this baha is the Phu 
Bare himself who performs the usual daily ri- 
tuals. At the present time he has rented out 
the little room to some local people who use it 
as a kitchen for a small open air restaurant. 
He has to climb over the stove and the pots and 
pans each morning to perform the nitya puja of 
the image of LokeSvara. There may well have 
been a proper baha on this site at one time, but 
no one could give any further information. 
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Image of Lokesvara 
Thaya Madu Baha 


Defunct Viharas of Kathmandu 


The following bahas or bahis are now de- 
funct. Most of them existed until fairly recent 
times according to informants, some of whom can 
remember the bahas or their remains which are 
now lost. For afew of them there is some 
inscriptional or archaeological evidence left. 


1. Kasthamandapa Baha -- Kasthamandapa 
Mahavihara [A] Maru Tole 


According to a still current oral tradition 
in Kathmandu there was once a vihara located on 
the site where the famous Kasthamandapa (Maru 
Sattal), from which the city gets its name, now 
stands. The informants say the vihara was demo- 
lished to make room for the Maru Sattal. As 
evidence of this they cite a shrine now located 
on the southern part of the ground floor of the 
Laksmi-Narayana temple just in front of the Maru 
Sattal. This shrine, the door of which is di- 
rectly behind the money changer who is always 
sitting there to exchange old coins, contains an 
image of Padmapani which informants claim was 
the kwapé-dya of the bahé. Over the doorway is 
a torana showing Amitabha. Further along the 
veranda are images of Mahakal and Manjusri. I 
find it highly unlikely that there was a vihara 
on the site of the Kasthamandapa which has been 
there at least since the eleventh century. 
Furthermore, the Sanskrit mame Kasthamandapa 
Mahavihara makes little sense if the vihara was 
demolished to make room for the Kasthamandapa. 
It is much more likely that the vihara existed 
on the site where the image is still located. 
It would make sense to call a vihara located 
there Kasthamandapa Mahavihara. 


2. Cikan Muga Baha -- Gihyakuksa Mahavihara 
[8] Cikan Muga 


According to informants there was once a 
bahad in this enclosed courtyard. Nothing re- 


mains of it now, not even a caitya. The only 
thing in the ccurtyard now is a well. This was 


probably a branch baha, possibly of Sikhamu Baha 
(55). 


3. Bhonsiko Baha -- Vandakrta Nama Mahavihara 
[6] Dugan Bahi 


According to informants this baha was sit- 
uated right on the wall of the old city of 
Kathmandu on the back end of the property which 
is now occupied by the Military Hospital. It 
was a defunct foundation when the remaining 
buildings were demolished. Informants say that 
it was a branch Sawal Baha [50]. and founded by 
a Vajracarya named Vandakrta Vajracarya. when 
the buildings were demolished the image of the 
kwapa-dya was removed and set up near the stupa 
outside of Te Baha (behind the RNAC building) 
where it can still be seen. 


4. Kothu Baha -- Gaganagana Mahavihara [0] 
Thaya Madu Tole 


According to Ananda Muni Vajracarya, the 
Thakali of the Acdrya Githi, this foundation was 
a baha located near the four Narayana temples in 
Thaya Madu Tole. Its sangha had long died out, 
but some of the original buildings still re- 
mained when Ananda Muni was a young man. Per- 
haps the Licchavi Buddha image at the edge of 
this area was connected to this baha. 


5. Bakai Bahi -- (E] 
Ikhu Baha 


According to Ananda Muni Vajracarya this 
was a bahi situated just outside the present 
Ikhu Bahd in the partially enclosed area where a 
caitya still stands. When it ceased to function 
is not known. 
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8. Buddha Bari -- Dipahkara Mahabauddha 
Mahavihara [F] Hyumat Tole 


All that remains of this foundation is a 
free-standing brick shrine of two storeys in the 
middle of a vacant lot on the edge of Hyumat 
Tole. The shrine has a plain doorway on the 
ground floor with no torana and a single ornate 
carved window above the door itself. The roof is 
of corrugated iron and is topped by a caitya. 
From the outside the shrine appears to be of two 
storeys, but actually it is one storey with a 
huge seated Buddha figure of clay inside. The 
tight hand of the figure shows the abhaya mudra 
and the left the varada mudra with the second 
finger raised. All informants identified the 
figure as Dipahkara Buddha. In the area around 
the shrine are several ‘Licchavi' caityas. All 
of the surrounding vacant land belongs to the 
shrine and originally the plot of land extended 
across what is now the main road leading to 
Kalimati and included the land on which the 
National Trading building now stands. 


According to informants this foundation has 
not been defunct long. Several informants said 
that the sangha of this baha moved from here to 
Kusan Baha [27] and Tamu Baha [28] within living 
memory. However, the people of these two bahas 
were unable to confirm this. According to 
athers it was originally a branch of Iku Baha 
[76]. It is still a much frequented shrine and 
the members of the sangha of Lagan Baha must 
come here on the day before they perform Barec- 
huyegu initiations to present betel nuts to the 
image enshrined here. This would indicate a 
close connection with Lagan Baha or at least 
with its sangha, as this ceremony, usually 
performed in the baha into which one is to be 
initiated, is a ritual request for the initia- 
tion. This request is usually made of the head 
of the sangha one is about to enter. 


7. Wotu Baha -- [0] 
Wotu Tole 


All that remains of this baha is 8 shrine 
on the ground floor of a larye building right on 
the road in Wotu Tole. 
unusual stone image of Lokanatha, a seated furm 
of Avalokitesvara showing the varada mudra with 
the right hand and holding the stem of 8 lotus 
with the left. The right leg hangs down from 
the seat, the left rests on the lotus seat. 
(Several people identified the image as Manmju- 


The shrine contains an 


sri.) The shrine is marked by two stone Lions 
and over the carved doorway is a torana depic. 
ting ἃ four-handed form of Mafijusri surroundey 
by the five transcendent Buddhas. The torana is 
dated N.S.779. The upper storey of this builg. 
ing houses an image of Nasa Dyat the dancing 
form of Siva worshipped by Jyapus. 


According to informants this is the site of 
an ancient baha. Its proximity to Tadhan Baha 
[49], Cidhah Baha [48] and Puchefi Baha [47] 
would suggest a connection to these foundations, 
However, mo one was able to confirm this, ang 
the shrine is now looked after by Tuladhars from 
the Te Baha area who own the building and by 
Vajracaryas from Sawal Baha who serve as priests 
when a priest is needed. Until about 20 years 
ago they used to have an annual and very elabo- 
rate homa ritual here once a year, but this has 
lapsed. 


8. Sawal Baha -- Mantrasiddhi Mahavihara [ῃ} 
Sawal Baha Tole 


According to informants this is the origi- 
nal site of Sawal Baha [50] which at some point 
in history was shifted from here to its present 
location. There is nothing here now but a stupa 
which has been fairly recently renovated. The 
contention that this was the site of Sawal Baha 
is confirmed by the fact that the whole area is 
still known as Sawal Baha Tole despite the fact 
that there is no baha by this name anywhere near 
here now. 


9. Bakan Bahi -- [1] 
Yanga Tole 


Informants say that there was once a baba 
on this site which is now a vacant lot used for 
selling fire wood with no trace of the baha 
left. 


10. Sama Khusi Baha -- Dharmasrimitra ᾿ 

Mahavihara [J] Sama Khusi 

The only thing on this site near the stream 
known as Sama Khusi and just below the British 
cemetery is a caitya which according to tradi- 
tion marks the original site of the vihara which 
Mafjusri caused to spring up for Dharmasrimitra 
back in the age of Krakuchanda Buddha. It would 
therefore mark the original site of Tham Bahi 
and in fact is situated in the middle of the 
fields which are still owned by the githi of 
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297. Buddha Bari [F] 
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298. Wotu Baha [6] 


299. Image at liotu Baha 


Tham Bahi. (See the section on Tham Bahi.) It 
is not impossible that there was once a vihara 
on this site. 


11. Sukum Baha -- [K] 
La jimpat 


Many informants say that there was origi- 
nally a baha in Lajimpat and there is still a 
caitya marking the site. No one knows anything 
more about it, except that it had some connec- 
tion with Tham Bahi [96]. 


12. Lam Baha -- Manjugiri Dharmadhatu 
Mahavihara [L] 


Digayitu Mahavihara Pakana jole 


All that remains of this baha is 8 brick 
and stucco, free-standing shrine at the edge of 
a lane in Pakanajole. The present shrine dates 
to A.D.1938. The baha has certainly long been 
defunct, but several of the sanghas of Kathma- 
ndu, who worship 'Vajrayogini' of Sankhu as 
their lineage deity, worship here. KTMV gives 
the Newari name of this shrine as Ram Baha, but 
the people who live in the area and the people 
who worship their lineage deity here say Lam 
Baha or Lam Baha. This immediately raises the 
question if this might not be the sight of the 
Hlam Vihara which is referred in two colophons 
one of which is dated A.D. 1008 anc the other of 
which was written in the time of Bhoja Deva and 
Laksmikamadeva. Neither colophon gives any 
indication where this vihara is located. KTM 
gives the Sanskrit name of the baha as Man jugiri 
Dharmadhatu Mahavihara and says that it was 
probably founded in the time of Mahendra Malla 
(c N.S.684-694), but gives no indication of a 
source for either of these statements. Ratna 
Kaji Vajracarya gives the Sanskrit name Digayitu 
Vihara. 


13, Pim Baha -- Sarvasiddhi Mahavihara [tM] 
Pasupatinath 


Many different sources speak of a vihara at 
Pasupatinath. Legends speak of the Buddhists 
living there and throwing their garbage on the 
linga of Pasupatinath as a result of which Sa= 
nkaracarya is supposed to have thrown them out. 
The sangha of Mu Baha [46] still has a tradition 
that they once resided in that vihara and later 
moved to the city of Kathmandu. (See the sec- 
tion on MU Baha.) There is no agreement on 
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where this vihdra was situated--some say the 
site of the Pasupatinath temple (highly unlike- 
ly), some say along the river where there is 
still a sixth century Buddha image set into the 
stone pavement, some say in the village of Deo 
Patan, some say up near Cabahil. 


14. Takha Chefi @aha -- Yogasadhana Vihara 
[Ν] Kel Tole 


This was a small branch baha situated be- 
tween Asan and Kel Toles back behind the proper- 
ty of Takse Baha [15]. The enclosed court still 
remains but there is no trace of a baha at the 
present time. It was probably a branch of Takse 
Baha. 


15. Majuya Baha -- Siddhinagara Mahavihara 
[0] Itum Baha area 


This baha once existed somewhere near the 
present Itum Baha. The only trace now is a 
half-remembered name and the recollection that 
it was somewhere near Itum Baha. 


16. Kaca Baha -- Asoka Caitya Vihara ([P] 
Mahabauddha 


This was a small branch baha of Mahabauddha 
Baha [21] which was situated in an enclosed 
courtyard adjoining the area around the stupa. 
The courtyard still exists and has a caitya but 
there is no further trace of the baha at the 
present time. 


17. Vajrabira Mahakal -- Buddha Sasana Raksak 
Mahavihara [6] Tundikhel 


This is the famous Mahakal temple on the 
edge of the Tundikhel just opposite the Military 
Hospital. At the present time this is not a 
baha at all but a single, free-standing temple 
on a high platform. The complex as it now 
stands is a the result of a restoration evident- 
ly undertaken at the time of the construction of 
the military hospital. A double stairway now 
approaches the temple from the street below. 
Set into the facade on the north side of the 
stairway is an image of Visnu and 8ὴ image of 
Mahakal flanked by two purna kalaSa. To the 
south of the stairway are an image of Sarasvati 
and another image of Mahakal flanked by two 
purna kalagSa. The complex above consists of the 
shrine plus some surrounding rest houses and 
other buildings which form a courtyard open at 


422 Kathmandu 


the front. The whole is profusely decorated and 
the shrine itself which has three gilded metal 
roofs contains a five-foot image of Mahakal. The 
image is of black stone with much silver overlay 
and a large silver croun. The figure also has 
large disc-like earrings ano a long silver chain 
as agarland. He holds a cleaver in his right 
hand and in his left a long scepter surmounted 
by human skulls. A coiled serpent of silver 
forms his necklace. Over the shrine is a large 
repousse torana depicting Mahakal flanked by two 
puroa kalasa. Mahakal is, of course, the 
protective deity of the bahas and his image is 
found at the entrance to almost every baha. 
According to informants this Mahakal was also 
the guardian deity of a baha (or bahi) which lay 
just outside the walls of the old Malla city. 
Originally the baha had much more property, and 
caityas which used to be in the courtyard of the 
taha can still be seen across the street in 
front of the hospital. One of these is a 'Li- 
cchavi' caitya now mounted on a four and a half 
foot cement base. The rest of the property was 
lest to the building of the road in Rana times 
and finally the building of the hospital. When 
this ceased to be a baha with its own sahgha- is 
unknown, but it must have been a_ considerably 
long time ago. It has long been known simply as 
a shrine of Mahakal. There are, as far as can 
be determined, no references in inscriptions or 
manuscripts to this baha, but ane suspects that 
the Sanskrit name given now is a name made up on 
the basis of Mahakal as a protector (raksaka). 
If one knew what the original Sanskrit name of 
the vihdra was he might find that there are 
indeed references to it. The nitya. puja of 
Mahakal is performed by Vajracaryas from Sawal 
Baha [50]. 


Legends attribute the founding of this baha 
and shrine to the famous tantric preceptor Ma- 
fjuvajra who is supposed to have bound Mahakal 
with his mantras while he was passing by through 
the sky, and fixed him to this place. The 
present temple is widely worshipped by Hindus 
and Buddhists alike. Almost everyone who passes 
by at least gives a nod to Mahakal, and a sur- 
prising large number of people pop up stairs for 
a short visit to the shrine. 


The Bahas and Bahis 


of Bhaktapur 


11. 


12. 


13. 


14, 


15. 


16. 


17. 


18. 


19. 
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Laksadyaya Baha -- LokeSvara Mahavihara Itachen Tole p. 431 
Ni Baha -- Jyesthavarna Mahavihara Tekhaco Tole p. 434 
Akhan Baha -- AkhandaSila Mahavihara Nasamana Tole p. 434 
Lum Baha -- Lumbavarna Mahavihara Sukul Ohoka Tole p. 436 
Jhaur Bahi -- Mangaladharma Dvipa Mahavihara Golmadhi Tole p. 437 
Inaéco Baha -- Indravartta Mahavihara Inaco Tole p. 437 
Muni Baha -- Dharma Uttara Mahavihara Inaco Tole p. 439 
[Munivarna Vihara ] 
Tom Baha -- Adipadma Mahavihara Sdryamadhi Tole p. 439 
Biku Baha -- Visva Vihdra ὠ Kwathandau Tole p. 441 
Pasu Baha -- Pasupati Mahavihara Kwathandau Tole p. 441 


στ - ee 
Prasannasila Mahavihara 


Ajudyaya Baha -- Dipanhkara (Adibuddha) Mahavihara Kwathandau Tole p. 444 


Dya Nani Baha 


Wam Baha -- Mafjuvajra Mahavihara Kwathandau Tole p. 447 
Mahaman jusri Mahavihara 


Yen Baha -- Yangalavarna Mahavihara Kwathandau Tole p. 447 
Ka Ma Baha -- Jyesthavarna Mahavihara Inaco Tole p. 447 
Tadhichen Baha -- Caturbrahma Mahavihara Layku Tole p. 447 
Tekhaco Baha -- Jyesthvarna Mahavihara Tekhaco Tole p. 451 
Thatu Bahi -- Jayakirti Mahavihara Itachen Tole p. 451 
Kutu Bahi -- Sukravarna Mhavihara Bharvacho Tole p. 453 


Gacchi Baha -- Lamgaled Tole p. 453 
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20. Khwanhe Khusi Baha -- 
21. (Tom Baha) -- 

22. Nasamana Baha -- 

23. Karunamaya Cuk -- 


Viharas in Villages near Bhaktapur 


Sukravarna Mahavihara 


Hanuman Ghat p. 453 


Kamal Pokhari p. 453 


Nasamana Tole p. 453 


Kwathandau Tole p. 455 


Thimi 

1. Ta Baha -- Hemavarna Mahavihara Maru Tole p. 457 

2. Digu Baha -- Gunakirti Mahavihdra Digu Baha Tole p. 459 

3. Yacin Baha -- Heranilavarna Mahavihara Kuticibha p. 462 
4. Baku Baha -- Gunavyakarana Vihara Capaco Tole p. 460 

5. Nhu Baha -- Herasuvarna Vihara Capaco Tole p. 460 

6. Oathu Baha -- Jetavana Vihara Kusum Tuchi Tole p. 462 

7. Jiswan Baha -- Purvasthita Mahavihara Gadaca Tole ρ. 465 
8. Gunga Cibha -- Navacaitya Vihara Paco Tole p. 465 

9, Pati Baha -- ‘pati Vihara' Pacto Tole p. 462 

Sankhu 

1. Gam Baha -- (Padmagiri) Dharmadhatu Mahavihara North of village 
2. Thatu Baha -- Siddhikula Vihara Dhwanla Tole p. 469 

3. Ducheh Baha -- Henakara Vihara Dhwanla Tole p. 469 

4. Wam Baha -- DOharmacakra Vihara Dhwanla Tole p. 469 

5. Opi Baha -- Vajrcakra Vihara Salkha Tole p. 470 

6. Sui Baha -- Dharmachatu Vihara Duga Hiti p. 470 

7. Na Baha -- Jnanacakra Vihara Duga Hiti p. 470 


8. Mansu Baha 


Ko Baha 


Gunakara Vihara 


Jayanakara Vihara 


Pukhulachi Tole p. 470 


Suna Tole p. 470 


p. 


467 


Banepa 

1. Nhu Baha -- Paravata Mahavihara Baku Tole p. 470 

2. Banepa Bahi -- Bahi Tole p. 472 

Panauti 

as Ῥαηξἰγᾶ Baha ---ὀ Dharma Dhatu Mahavihara Wala Chef Tole p. 472 

2. Nhu Baha -- Kasivarna Mahavihara Wala Chef Tole p. 472 

Khampu 

1. “Khampuya Baha -- Mantrasiddhi Mahavihara p. 474 

Nala 

1. LokeSvara 84h -- Uttarapantha Mahavihara Qutside of village p. 474 


Dolakha 


1. Wambhu Baha -- Vandakrtadeva Mahavihara p. 477 
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G&haktapur 


The Malla city of Bhaktapur has the reputa- 
tion of having been more of a Hindu city than 
either Kathmandu or Patan, and this is borne out 
by the status of the bahas and bahis in Bhakta- 
pur. First there are fewer Buddhist institu- 
tions in Bhaktapur, less than a quarter the 
number in Kathmandu and only a fraction of the 
number in Patan. Secondly, except for Tadhichen 
Baha [15] most of them are in a sad state of 
disrepair and some are no more than ruins. 
Thirdly these institutions lack the organisa- 
tional structure found in Patan and Kathmandu. 
There is no overall organisation such as the 
Acarya Guthi of Kethmandu, there are no bahas 
recognised as the main or principal bahas. All 
bahas are in fact independent and conduct their 
own initiations, even in the case of one baha 
which does ποῖ have enough members to provide 
the requisite five elders for initiations. Only 
Pagu Baha [10] has the usual board of elders (in 
this case ten); all of the other bahas have a 
single elder. The Vajracaryas of Pagu Baha 
had at one time some sort of pre-eminence, but 
whatever this amounted to in the past it has no 
practical consequences today. Three of the 
pahas (Akhah Baha [3], Tom Baha [8], and Pasu 
Baha) are known as adi-bahas which means that 
they are the original or most ancient bahas of 
Bhaktapur. Yet one cannot assign any great 
antiquity even to these three bahas. The 
earliest possible date is the date given to 
Ajudyaya Baha [11] (N.S.98), and this is not 
really a baha at all but a shrine of Dipankara 
looked after by the safgha of Pasu Baha. None 
of the extant bahas have any Licchavi remains. 
Furthermore the communities attached to these 
bahas confirm the general impression of Bhakta- 
pur as a Hindu city. Only the sanghas of Tom 
Baha and Akhaf Baha and the Vajracaryas of Pasgu 
Baha (the three adi-bahas) trace their origin to 
Bhaktapur. All of the other sanghas trace their 
origin to Kwa Baha in Patan or to Takse Baha in 


Kathmandu; and the Sakyas of Pasu Baha (the 
majority of that safgha) also trace their origin 
to Kwa Baha in Patan. All of these people appear 
to have come to Bhaktapur in the late Malla 
period. None of the bahis have a bahi safgha. 
Of the three bahis two have no sangha at all and 
one, Tathu Bahi [17], has a safgha of Sakyas who 
perform their initiations either in Tadhichehi 
Baha or Takhachenm Baha. Both of these bah&s have 
Guhyesvari at Pagupatinath as their lineage 
deity and trace their origin to Takse Bahd in 
Kathmandu. 


The fact that Bhaktapur is so strongly 
Hindu in contrast to Patan and Kathmandu may 
simply be due to the fact that the early 
Buddhists settled in Patan and Kathmandu rather 
than Shaktapur. Yet none of this is so clear. 
That there was a settlement on the site of the 
present Bhaktapur in Licchavi times is evident 
from the few Licchavi inscriptions found in the 
eastern part of the city. That this settlement 
pre-dated Licchavi times is indicated by the 
name Khoprn found on the Licchavi inscriptions 
which is not a Sanskrit name. Though none of 
the present bahas have Licchavi remains, the 
majority of extant Licchavi sculptures from 
Bhaktapur are Buddhist. Slusser portrays two of 
these, the first a Buddha Mucalinda image in 
Talache Tole and the second an image of 
Sakyamuni Buddha flanked by two bodhisattvas in 
Byasi-tole. This second image, which she dates 
to the sixth century, is now venerated as a 
hitvadya (a water founfain deity) and worshipped 
with blood sacrifices. 


I suspect three factors affected Bhakta- 
pur’s growth and development as a Hindu city. 
The most important of these is that from the 
twelfth century on, when Anandadeva built his 
Tripura Palace in Bhaktapur, this became the 
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seat of the reigning aunaueyer The dynasty was 
always Hindu and from the time of Jayasthiti 
Malla on exerted a considerable pressure on the 
population of the whole Valley to conform to 
the social structure of Hindu society. Bhakta- 
pur became the seat of traditional Hindu ortho- 
doxy. The second factor is the make-up of the 
Buddhist population in Bhaktapur. In Kathmandu 
a large percentage of the wealthy traders were 
staunch Buddhists, either Sakyas or Udaya. 
Their wealth supported the Buddhist shrines and 
Buddhist institutions of Kathmandu. In Patan 
many of the wealthy traders were Sakyas and the 
supposedly Hindu overlords of the city (by caste 
Shresthas) were either Buddhist or strongly 
supported the Buddhist establishment. In Bha- 
ktapur there were no Udaya and it seems that few 
of the Sakyas or Vajracaryas were wealthy. In 
one sense, however, the town was composed of a 
majority of Buddhists. It is clear that until 
quite recent times, in addition to the Bare, 
all of the Jydpiis of Bhaktapur (over sixty per- 
cent of the population) and many of the other 
castes used Ya jracarya priests rather than Bra- 
hman priests. There were few Brahmans in Bha- 
ktapur and they served the court and the Hindu 
aristocracy. The jajmans of the Vajracaryas, 
however, were not wealthy people. They did not 
have the resources to build extensive complexes 
such as one finds in Patan and Kathmandu nor to 
support a large Bare population. It is evident 
that a large number of Bhaktapur Bare moved away 
either to the other two cities or to Newar 
centers outside of the Valley. The third factor 
is the two disastrous earthquakes of 1833 and 
1934 which by all accounts wreaked greater havoc 
on Bhaktapur than on the other two cities. In 
general Bhaktapur was neglected after the Go- 
rkhali conquest when it was no longer 8 capital 
city. This coupled with the fact that the Bud- 
dhist population of Bhaktapur was not wealthy 
made it impossible to rebuild many of the Bud- 
dhist institutions after their destruction. One 
still finds piles of rubble around Buddhist 
sites, even for example around Pasu Baha, which 
date back fifty years to the earthquake of 1934. 
Akhan Baha, one of the oldest bahas, was totally 
destroyed and left in a state of ruin for many 
years. The reconstructed baha is a _ shaddy 
building with none of the architectural features 
of a baha. 


One of the peculiar features of Buddhist 
life in Bhaktapur is the twice annual worship of 
the Dipahkaras. There are five Dipankara images 


in Bhaktpur, one each at Ajudyaya Baha, Tadhi- 
che Baha, Jhaur Bahi, Tathu Bahi, and Kuty 
Bahi. These images are taken out in Procession 
twice a year, once on the 13th day of the dark 
half of the month of Srawan (during the sacred 
month of Guhla) and once on the day of Maghe 
Sankranti. The first procession is connected 
with the annual pafica dana. Early in the,morn- 
ing of the day of pafica dana the. five Dipafkaras 
are brought to Suryamadhi Tole near Akhanh Baha. 
The five images are worshipped ard then devotees 
offer pafica dana to the images and to the Bare 
from that area. When this is finished the im- 
ages move off and process from tole to tole 
stopping in each tole for the patica dana cere- 
mony. The procession is always led by the Dipa- 
nkara of Ajudya Baha who is considered to be the 
principal (or grandfather=4ju) of the five. In 
this way pafica dana is given tole by tole and 
only in the presence of the five Dipafkaras. 
The procession reaches Taumadhi Tole late in the 
evening and the five images are placed there on 
a sort of stage. People then gather for an 
evening service of lighting lamps and the chant- 
ing of bhajans. At the conclusion of this. the 
elder of Tadhichefi Baha offers a pUja ‘to the 
Dipankara of Ajudya Baha in the name ‘of the 
other four Dipahkaras, and the the five move 
off from Taumadhi Tole to return to their 
shrines. At the first cross roads the Dipatka- 
tras of TadhicheN Baha, Tathu Bahi and Kutu Bahi 
take their leave of the main Dipankara by cir- 
cumambulating him once and paying their re- 
spects. At the next cross roads the Dipankara 
of Jhaur Bahi takes his leave and is taken back 
to his shrine. When each of the Dipankaras 
arrives back at his own shrine the elder of the 
baha (or bahi) worships him and his wife ritual- 
ly welcomes him back into the shrine. This is 
the only time that pafica dana is given in Bha- 
ktapur at the present time, though it seems that 
in former days people would give pafica dana at 
other times also and for this they would summon 
the five Dipatkaras. At the time. of Maghe Sa- 
nkranti the images are taken out again for a 
procession to Surya Madi Tole, but on this occa- 
sion there is no pamca dana though the reason 
given for the procession is that this marks the 
traditional day for a Samyak ceremony. 


Because of the lack of organisational 
structure among the b&has of Bhaktapur I have 
treated them below simply in the order in which 
they appear on the map, without separating bahas 
and bahis or main bahas and branches. In addi- 


tion to the bahds treated, there are several 
sites which people in Bhaktapur refer to as 
bahas but which are not in any sense. They are 
nanis or in some cases simply isolated caityas. 
Only one of these sites has been included. Some 
of the others may mark the sites of defunct 
bands but no positive evidence is available to 


support this claim. 


1.  Laskadyaya Baha -- Lokegvara Mahavihara 
[1] Itacheff tole 


Laskadyaya Baha is on a road running south 
from the main thoroughfare leading to the darbar 
form the west. The complex is best known as the 
Bhaktapur shrine of Matsyendranath, but is also 
in fact a baha though it has none of the usual 
architectural features of a baha. 411 that 
exists at the present time is the temple of 
Matsyendranath (Avalokitesgvara) which is a sepa- 
rate two-storied structure with one tiled roof 
surmounted by two smaller roofs forming ἃ sort 
of cupola. The lower of the small roofs is 
tiled, the upper one is of gilded copper 
and surmounted by a golden gajura made in the 
form of a caitya with an image of Aksobhya 
Buddha set into it. 


The present temple is not connected to any 
other buildings, but is a separate structure 
having only one face, i.e. not a free-standing 
temple with four open sides as at the shrine of 
Matsyendranath in Kathmandu, Patan, Chobar or 
Nala. The front of the temple, which abuts the 
street and faces east, has five doors across the 
ground floor each surmounted by a brass torana 
of rather recent origin. The torana over the 
main door is a six-armed bodhisattva with sword, 
staff, and wheel in his right hands and a noose, 
lotus and abhaya mudra in the left hands. 
Informants identified the figure as Amoghapasa, 
and though the iconographic details do not fit 
perfectly, it is probably correct. The figure 
of Amoghapaga is flanked by two Taras. The 
other four toramas each have a four-armed figure 
of Lokegvara flanked by two Taras. 


The first storey of the temple has three 
windows. Over the central window is a wooden 
torana of Sahasrabhuja LokeSvara of intricate 
detail and probably quite old. The central 
window itself is screened with gilded lattice- 
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work set into which is a six-pointed star with a 
standard figure of Padmap&ni Lokesvara in the 
centre. The two side windows are covered with 
wooden lattice work. There are four wall paint- 
ings set between the windows. The two outside 
Paintings represent apparitions of the Buddha. 
The one directly to the right of the centre 
window is of Harihar iharivahana-lokesvara and 
the one to the left is Sristikanta LokeSvara. 
There are six carved roof supports across the 
front of the temple. From left to right as you 
face the temple they are 1. MaMju¢ri (dated 
N.S. 1045), 2. Lokanatha-Karunamaya, 3. 
Jinabala , 4. Makuti (72) (dated N.S. 950), 5. 
Jambala, 6. Vajrasattva. There are five hala- 
mpos hanging from the roof. The two at the ends 
depict the purna kalasa (a symbol used to repre- 
sent prosperity and to portray the goddess Anna- 
purna), the centre halampo shows the Suddha 
Aksobhya; the two remaining are four-armed bo- 
dhisattva figures. _ 


Directly under the lower roof of the cupola 
is an elaborately carved toraha of Amoghapasa 
LokeSvara holding the same symbols in his hands 
as the image on the main torada. Informants say 
that this is the original torafa of the main 
door. Two large copperplate inscriptions are 
attached to the small section of wall below this 
torana. Halampos depicting the purna kalasa 
hang from the four corners of this roof and the 
top-most roof. Flanking the stairway leading up 
to the sanctum are two bronze guardian lions 
installed in N.S. 1027 in honour of Amoghapasa 
LokeSvara. The lions are flanked by the usual 
brass flags and at either end of the veranda is 
a bell, the one on the right dated N.S. 1000 and 
the one to the left dated N.S. 1020. 


Immediately in front of the temple, almost 
completely blocking the road, are clustered 
seven caityas and a dharmadhatu mandala. It is 
difficult to say whether this temple ever formed 
part of a proper baha complex. Certainly it has 
not within living memory, and at present the 
members of the sangha of the baha are scattered 
in different parts of the tole. 


The image in the temple, and kwapa-dya of 
the baha sangha, is a metal image of Padmapani 
LokeSvara about two and a half feet high. The 
face is painted red. According to informants 
the hands are in the usual posture of showing 
the varada mudra and holding the lotus, but it 
is impossible to check this as the image is 
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300. Laskadyaya Baha [1] 


301. Ni Baha [2] 


entirely covered with a metal decorative cloak 
and ornaments. The most commonly used name for 
the deity is Annapurna Lokesvara, and this name 
is found on two recent inscriptions in front of 
the temple. They also use the names Karunamaya 
and Lokanatha for the deity and recognise him as 
Matsyendranath. 


The safgha of the baha consists of four 
lineages of Vajracaryas who now make up 20 
households and have 50 initiated members. 
Members of the sahgha take turns acting as dya- 
palas in the temple of LokeSvara. Terms of 
service pass through the four lineages, each 
lineage serving in turn for an entire year. Few 
people actually take their turn in the temple 
any more so that four or five members of the 
sangha in fact rotate the post. Both Barechuye- 
gu and Acaluyegu initiations are performed here 
for the sons of the members of the sangha. The 
safigha no longer has a proper governing body, 
the eldest member of the sangha serving as de 
facto leader and administrator of whatever busi- 
ness comes up, an arrangement common to most of 
the bahas of Bhaktapur. 


The annual festival of the sangha centres 
on the main deity Annapurna Lokegvara. Theore- 
tically there should be an annual bathing cere- 
mony of this Lokegvara as there is of the ones 
in Bungamati-Patan, Kathmandu, Chobar and Nala, 
but it is seldom held any more. Informants say 
that they try to have it once every twelve vears 
but this is often postponed for a year or two. 
The reason given for this is a lack of funds. 
There are no guthi funds to finance the annual 
ceremony, and hence it is held only if someone 
provides the means. In place of the annual 
bathing ceremony, they have a ceremony on the 
third day of the bright half of the month of 
Baisakh consisting simply of the paficopacara 
puja and a sprinkling of the image with water. 
This is the day when LokeSvara is said to per- 
form his dewali ρα 18, or the pUja of his lineage 
deity. when they do have the bathing ceremony, 
it is not necessarily on this day but on any 
convenient, auspicious day. Even if the bathing 
is not held, there is always an annual jatra of 
Annapurna Lokegvara held on the second day of 
the dark half of the month of Bhadra, i.e. on 
the day after 081 Jatr3. On the morning of this 
day they remove a duplicate image of the deity 
from storage, place it on a khat and take it in 
procession from the temple in Ita Chem Tole to 
Pasu Baha and back again. They always take the 
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duplicate image; the main image is never removed 
from the temple. The jatra lasts for only one 
day and seems to be rather a local festival 
whose observance is confined to the Suddhist 
community. 


There are two other annual observances of 
note at the temple. The people of Shaktapur 
look on the Lokesvara of Bhaktapur and the one 
of N&lé as sisters (sic). Hence on the day of 
pafica dana during the sacred month of Gumld a 
Vajracarya comes from Nala to bring flowers to 
Annapurna Lokegvara. Tne other festival is 
connected with the name Annapurna which means 
"full of grain". LokeSvara is considered to be 
a patron of the harvest, so in the month of 
Bhadra, when the rice is growing in the fields, 
there is a special puja. This ρ 78, however is 
not performed to Lokegvara, but is considered to 
be performed by Lokegvara to Basundhara who is 
the main patron of the harvest. The priest 
draws the mandala of Basundhard on the pavement 
in front of Loke$vara and performs puja to her 
in the name of LokeSvara. 


The lineage deity of the safgha is 'Yoga- 
mbara,' now worshipped at Siddhi Pukhu, but 
brought from Kwa Baha in Patan. Though the 
annual worship of this deity is always performed 
at Siddhi Pukhu, the members of the sangha keep 
the link with Kwa Baha active by going each year 
to Kwa Baha to perform another puja. At the 
present time the baha has no income. 


Local legends connect this LokeSvara and his 
cult with Bunga-dya (the Patan-Bungamati Matsye- 
ndranath). According to the story, King Nare- 
ndradeva who brought the deity to Nepal was 
disappointed when the old man from Patan deter- 
mined that Matsyendranath should be housed in 
Patan. His capital was in Bhaktapur and he 
wanted the temple there. Finally LokeSvara 
appeared to him in a dream and said, ‘Don't 
grieve. You are a great devotee of mine, you can 
set up another image of me just like the one in 
Patan, here in Bhaktapur.' This, local legend 
claims, is the origin of the Red Matsyendranath 
of Bhaktapur. 


There is nothing, however, at the temple 
itself which would permit us to date the struc- 
ture and the presence of the sangha here earlier 
than the late Malla period. The earliest date 
is on the strut dated N.S. 950. However there 
are two copper-plate inscriptions high up on the 
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temple which are certainly Malla per.od but 
inacessible. Since the lineage deity of the 
sangha is 'Yogambara' from Kwa Baha in Patan and 
the people return there each year for a puja, it 
is clear that the sangha came from Patan, but i 
is impossible to put a date on this migration. 


2. Ni Baha -- Jyesthavarna Mahavihara [2] 
Techaco Tole 


Ni Baha is situated in a small courtyard in 
Takhaco Tole surrounded by ordinary houses. The 
kwapa-dya, which is a standing image of Buddha 
showing the visSvavyakarana mudra, resides in an 
open, plastered shrine in the centre of the 
courtyard. Next to this.shrine is a small image 
of the Buddha Aksobhya and to the right of this 
is enshrined another Buddha figure showing the 
varada mudra with the right hand and with the 
left hand holding the stem of a lotus on which 
is a caitya. The kwapa-dya image was identified 
by some of the inhabitants as Maitreya, but 
others insisted that it is 'Devata Lokegvara'. 
In front of these images is a plastered caitya 
surrounded by oil lamps. The shrine has no 
proper torana but the figures of the makaras, 
the ndagas and the chepu encircle the opening to 
the shrine. 


At the present time the sangha of this baha 
consists of thirty-two households of Sakyas 
comrising one hundred and fifty members. They 
perform the nitya pujé@ of the kwapa-dya morning 
and evening in rotation by seniority of initia- 
tion for a month at a time. They also take 
turns performing the nitya puja at Kutu Bahi 
[18]. They hold the annual festival on the 
sixth day of the bright half of the month of 
Jyestha, at the time of the Sithi Nakha festi- 
val. As at other bahds in Bhaktapur the 
governing body of the community consists of one 
elder. Barechuyequ initiations are held here 
for the sons of the members of the sangha. The 
lineage deity of the sangha is 'Yogambara', now 
residing at Siddhi Pukhu, but brought from Kwa 
Baha in Patan. Many of the members of the 
sangha now live in Kathmandu or Patan and per- 
form the annual puja of the lineage deity at Kwa 
Baha itself. The baha has one elder and no 
income. 


According to the oral tradition preserved 
dy the sangha the residence of this community in 
Bhaktapur dates to the end of the Malla period 
when King Rana jit Malla (N.S. 842-90) called one 


Gupasimhadeva Sakya and his family from Kwa Baha 
in Patan to Bhaktapur because of their great 
skills as metal workers. They are credited with 
making the golden torana of Durga over the gate- 
way of the Bhaktapur palace. They also made an 
image of ViSvakarma which is dated N.S. 874, so 
they must have come to Bhaktapur some time 
before this date. Gunasimhadeva is _ also 
credited with the foundation of this baha. The 
community also has a connection with Kutu Bahi 
{18], and I was:given two different stories to 
explain this. Some claimed that when Gunasimha 
and his family came to Bhaktapur, they first 
resided at Kutu Bahi which was constructed in 
N.S. 868 and had no sangha. They made this 
their base, performing the nitya pija there and 
performing their initiations there also.  How- 
ever, since people generally look upon a Bare 
initiated ina bahi as of a lesser status than 
one initiated in a baha, they built Ni Baha for 
themselves and began to perform their initia- 
tions there. Others claimed that when they came 
to Bhaktapur they were given land by the king 
and there they built for themselves a baha (Ni 
Baha) where they lived and performed their ini- 
tiations. Later the Vajracaryas of Tadhichen 
@&ha [15] built (or restored?) the two bahis 
Thatu [17] and Kutu [18], and énvited some of 
the Bare from Ni Baha to reside at Kutu Bahi and 
make it their own. They did so, took up the 
performance of the regular rituals and began to 
perform their initiations there. Because people 
looked down on Bare initiated in a bahi, they 
abandoned the latter practice and began ayain to 
perform their initiations with the rest of the 
community at Ni Bahd. That the community orig- 
inated from Patan is clear and confirmed by the 
fact that their lineage deity is at Kwa Baha in 
Patan, and those who find it convenient still 
perform their annual puja there. Certainly Ni 
Baha does not predate the time of Ranajit Malla. 


3. Akhan Baha -- Akhandagila Mahavihara [3] 
Nasamana Tole 


All that remains of this baha in Nasamana 
Tole is a recently rebuilt kwapa-dya shrine. 
According to informants the original baha was 
destroyed in the earthquake of 1934 and long 
left ina state of ruin. The entrance to the 
shrine is marked by two small stone lions. The 
carved doorway is flanked by two small windows 
and these in turn by two doorways leading to 
storerooms anda stairway. The facade of the 
ground floor is plastered with unpainted cement. 
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The doorway is surmounted by a wooden torana 
showing a standing figure of Mahavairocana anc 
is dated N.S.757. The kwapa-dya is 8 stone, 
seated image of Buddha in the bhumisparsa mudra 
(Aksobhya). Informants, however, identified the 
image as 'Devata LokeSvara’. The first storey 
is of plain and cheap brick with three small, 
crude, lattice-work windows. The top storey 
consists of a blank brick wall surmounted by ἃ 
galvanised iron roof. Next to the doorway of 
the shrine is one Malla period inscription, 
badly defaced. In the courtyard is one large 
plastered caitya and one small stone caitya. 


The safigha of this baha consists of ten 
households of Vajracaryas comprising thirty 
members, who serve as dya-palas in the shrine of 
the kwapa-dya. The puja consists only of the 
morning nitya puja; and the term of service 
which passes by rotation through the households, 
is for a whole year at a time. The annual 
festival takes place on the fullmoon day of 
Kartik. During the sacred month of Gunla, 
scriptures are recited here by people from Ni 
Baha [2]. Many of the members of the safgha 
have moved to Kathmandu or Patan and no longer 
take an active part in the life of the sangha. 
Both Sarechuyegu and Acaluyegu initiations are 
performed here for the sons of the members of 
the sangha. The lineage deity of the sangha is 
ἐγ frayogini' situated at a place called Bhuti 
Pakha. The safigha has only one elder. Though 
they once had one hundred twenty ropanis of 
land, they have no income at the present time. 


According to an inscription at the site, 
ronstruction of the baha was begun in N.S.775 
and completed in N.S.777 by one Deva Jyoti Vajr- 
acarya, At the present no trace of this struc- 
ture remains. Furthermore, it is almost certain 
that this date marks a reconstruction of an old 
foundation, as consistent tradition in Bhaktapur 
says that Akhan Baha is an adi baha, one of the 
original or most ancient institutions in Bhakta- 
pur. According to tradition this baha existed 
at the time of the king Narendradeva who brought 
Bunga Dya (Avalokitesvara--Matsyendranath) to 
Nepal; and it is in this baha that the king 
intended toa place the image but was foiled, 
according to the legend, by the old man of 
Patan, who determined that the image should be 
housed in Patan--Bungamati. Whatever the truth 
of the legend, there is a still curious custom 
which harkens back ta the claim of the legend. 
The final stage of the ratha jatra of Bungadya, 


from Pode Tole in Patan to Jawalakhel, usually 
takes place about the first week in June. Howe- 
ver, the auspicious date for this stage of the 
jatra must be determined each year. In 1975 
this was delayed until 11th September because of 
a long series of unauspicious months in the 
summer. hen the ratha was finally moved it 
veered off the road and became stuck in a drain-~ 
age ditch. The next day there was feverish 
activity to get the ratha moving and to Jawala- 
khel by that evening. The rush seemed rather 
incongruous. After a delay of three months what 
difference would another day or two make? The 
explanation given was that if the ratha could 
not be taken to Jawalakhel on that day the image 
would have to be taken to Bhaktapur. If it 
should happen that the Panjus of Bungamati can- 
not get Bungadya back to Bungamati by the eighth 
day of the dark half of the month of Agwin, the 
image must be taken to Bhaktapur, where by 
rights it should have been enshrined, and it 
must be kept there until the autumn when it is 
taken as usual to the temple in Patan at Ta 
Baha. Ouring this time the dya-palas of Bunga- 
mati have to go to Bhaktapur and stay there to 
perform the customary rituals. Subsequent ques- 
tioning of people in Bhaktapur- confirmed the 
custom. Some informants said that when the image 
is brought to Bhaktapur it is placed in Akhan 
Baha where Narendradeva intended to keep it; 
others, however, denied the connection with 
Akhan Baha and said that the image is set up at 
any convenient place. Informants claimed that 
this last happened about one hundred years ago. 


4. Lum Baha -- Lumbavarna Mahavihara [4] 
Sukul Dhoka 

This is an entirely abandoned baha which is 

now a shrine of Bhimsen. According to available 
information the shrine of Bhimsen was establish- 
ed in A.D.1592 and gradually begame the most 
important shrine in the complex. However, some 
informants said that the shrine of Bhimsen pre- 
dates tha baha and the baha was founded because 
Bhimsen was a fearful deity who caused the 
People much trouble. To offset his influence an 
image of the Buddha, the great giver of peace, 
and a baha were established within the compound. 
According to informants the baha remained intact 
and active until the time of the earthquake in 
1934 at which time the remaining baha buildings 
were destroyed and the site eventually aban- 
doned. After the earthquake an image of Buddha 
in dhyana mudra was set up at the site where the 
old kwapa-dya shrine existed, and for some time 


the members of the sangha continued to perform 
the nitya pUja there and to conduct initiations 
there. Now the site seems to have been comple- 
tely abandoned by them as I could find no one in 
Bhaktapur who performs such rituals any more or 
has any connection with this shrine. The shrine 
of Bhimsen is tended by a Jyapt priest. 


5. Jhaur Bahi — Mangaladharma Dvipa Maha- 
vihara* [5] Golmadhi Tole 


According to informants this bahi was com- 
pletely destroyed in the earthquake of 1934. 
From the remains of the original buildings a 
small kwapa-dya shrine and a rest house were 
constructed, and this is,all that remains today, 
plus a fronting of shops on the road at the end 
of which is a shrine of Dipafkara Buddha. The 
two storied shrine stands along the eastern 
wall of the enclosed area of the bahi. It is of 
simple unadorned brick. The finely carved door- 
way is marked by two small stone lions. There 
is no torana but a carved entablature above the 
doorway has five small Buddha figures carved on 
it. The first storey has three small windows, 
and plain wooden struts support the roof. In 
the courtyard are one large caitya and two smal- 
ler caityas. The rest house along the western 
side of the area has an image of Ganesh and one 
of Mahankaél. The kwapa-dya of the bahi is an 
image of Amitabha facing west. At the end of 
the rest house and opening on to the street is 
the shrine of Dipankara, one of the five 'broth- 
ers' of Bhaktapur. 


There is no sangha attached to this bahi, 
and the nitya puja of the kwapa-dya and the 
rituals surrounding the cult of Dipankara are 
performed by seven Vajracaryas from Tadhichen 
Baha [15]. Theoretically these seven take turns 
performing the rituals, but in fact, it is al- 
ways done by one man now. The shrine of Dipa- 
Mkara is still quite an active shrine, but 
except for a brief puja each morning the image 
of the kwapa-dya is neglected, and he shares the 
shrine with a store of badminton racquets and 
ping pong paddles. The only annual festivals at 
the shrine are in connection with the jatra of 
the five Dipafkaras. 


According to KTMV there ig,an inscription 
here bearing the date N.S. 770 , but nothing 
further is known about the foundation or history 
of this bahi. Samyak Ratna in his account of 
the b&has of Bhaktapur surmises that this foun- 
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dation was built about the same time as Thatu 
[17] and Kutu [18] Bahis and TadhigbeX Baha 
[15], but he offers no proof of this. Thatu 
Bahi is certainly much older than Kutu Bahi and 
Tadhichen Baha is probably a hundred years older 
than either of them. 


6. Inaco Baha -- Indravartta Mahavihdra [6] 
Inaco Tole 


This baha, situated just off the road in 
Inaco Tole possesses one of the few well- 
preserved, typical baha shrines left in Bhakta- 
pur. The partially enclosed courtyard is paved 
in stone and the finely carved doorway of the 
shrine is marked by two stone lions. Near the 
lions is also a bell dated N.S. 1020. The 
doorway is surmounted by a metal torana depict- 
ing the Buddha (Aksobhya), flanked by the Oharma 
(Prajfiaparamita) on the right and the Sangha 
(Sadaksari Lokesvara) on the left. On either 
side of the doorway are two small windows which 
each hold a set of prayer wheels. The facade of 
the entire building has been plastered and 
whitewashed, and there are several frescoes on 
the ground floor. The kwapa-dya in the shrine 
is Aksobhya, facing west. The first storey has 
the customary five-fold, carveu"window flanked 
by two smaller windows, and two incongruous, 
clearly western-inspired, angels with banners in 
the upper corners. Above this storey is a 
second torama depicting the five Buddhas with 
Aksobhya in the central position. The top 
storey has living quarters. Carved struts 
depicting the five Buddhas support the roof. In 
the centre of the courtyard are three caityas, 
the central one of which has a ring of oil lamps 
around it. 


The sangha of this baha consists of about 
three hundred members who call themselves Bau- 
ddhacarya rather than Sakya, though they say the 
only initiation they receive is the Barechuyegu. 
The members of the sangha who still live in 
Bhaktapur take turns as dya-palas, the term of 
service being one month and passing by rotation 
through the lineages. Barechuyegu iniations are 
held here for the sons of the members of the 
sangha, and this is the only initiation they 
take. The annual festival of the baha is held 
on the fullmoon day of Kartik, and there are two 
other festivals for the entire sangha, one at 
the time of the Bisket Jatra and the second 
during the sacred month of Guhla. There is also 
a festival at the time of the disi puja. The 
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sangha is governed by one elder. Barechuyegu 
initiations are held here for the sons of the 
members of the safgha. The linéage deity of the 
safgha is Gihyesvari, now resident at Siddhi 
Pukhu but brought there from the Gdhyesvari 
shrine at PaSupatinath. The only income which 
remains is a small amount accruing to the Quthi 
which sponsors the disi pUja rituals. Though 
this bahe has no official branches, many of the 
members of the sangha have in times past moved 
away to Palpa, east Nepal and Darjeeling. Until 
recently all of these people used to bring their 
sons back here for initiations. However, the 
people in Palpa now have a baha there where they 
perform initiations. People from Darjeeling 
still come for the initiations of their sons. 
Nothing is known about the date of the founda- 
tion of this baha. There are two metal inscrip- 
tions high on the wall of the facade of the 
temple. Informants say that one of these is of 
silver and the other of gold, and that neither 
of them is more than a hundred years old. No- 
thing else in the complex is dated, but the 
style of the shrine and the caityas would sug- 
gest a late Malla period date. Members of the 
sangha were not able to give any data about the 
history or foundation of the baha. 


ἡ. Muni Baha -- Dharma Uttara Mahavihara* [7] 
(Munivarna Vihara) 
Inaco Tole 


As it stands now this establishment is a 
Theravada vihara which was established on the 
site of an abandoned and crumbling baha. Νο- 
thing remains of the original baha or its 
sangha. The shrine is a modern plastered bu? 1ld- 
ing with a terazzo floor and tiled walls. The 
shrine contains three modern and gaudily painted 
Buddha images--Buddha in dhyana mudra in the 
centre flanked by a Buddha in bhUmisparsa mudra 
on the right and another Buddha in dhyana mudra 
on the left. In front of the shrine is a paved 
courtyard and arather recent, but undated, 
caitya. To the side of the shrine is another 
Tong building where the bhiksus live. The 
bhiksus, who came to Bhaktapur tv occupy this 
Place in 8.8. 2009, have renamed the place Muni- 
varna Mah@vihara, a sanskritization_of the ori- 
ginal Newari name of the old baha. According 
to informants there were still some members of 
the original safgha living at the time the 
bhiksus came, and for some time they continued 
to come to the baha at irregular intervals for 
Tituals. Whether this was a separate, indepen- 
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dent establishment with its own sangha or it was 
looked after by Bare of some other baha is now 
unknown. 


There is still an inscription at the site 
which tells of the founding of the original 
baha. In N.S.776 a Tibetan monk by the name of 
JRaron (Gyaron) from 'Tasirumbu' (=Tashilhunpo) 
and one Padmadhvaja built this monastery in 
memory of the father of the latter. Work was 
begun in N.S.776 and the inscription put up in 
the year N.5.778 marks the completion of the 
building and consecration rituals. The follow- 
ing images were installed in the monastery and 
consecrated: Sakyamuni Buddha, Sri Dharmadhatu, 
Sri Dipatkara Buddha, Sri Cakrasamvara, Sri 
Mahakal and Ganesh. In addition to this a copy 
of the Pancaraksa was offered. Thirty-two ropa- 
nis of land were given as an endowment for the 
upkeep of the monastery,and the continuance of 
the prescribed rituals. The inscription is 
instructive as it gives us some insight into the 
circumstances of the founding of at least some 
of these old bahas. The inscription gives no 
hint about the caste status of this Padmadhva ja; 
but evidently he was a wealthy man, probably a 
trader with connections in Tibet, and not a Bare 
or he would have surely indicated on the 
inscription that he was Sakyabhiksu or Vajraca- 
1ya. Whether it was built for the Tibetan monk 
in question or was turned over to Bare from 
Bhaktapur is unknown, but it was not built by 
the Bare themselves, mor does it seem to have 
been built to meet the needs of an already 
existing, overcrowded baha. Rather, it is an 
example of the common Buddhist practice of 
wealthy laymen building a vihara to obtain merit 
(in this case for his deceased relatives) and 
then turning it over to the safgha. 


Baha -- Adipadma Mahavihara [8] 
Suryamadhi Tole 


8. Tom 


The buildings of this baha in Suryamadhi 
Tole were completely destroyed in the earthquake 
of 1934, The shrine of the kwapa-dya was re- 
built but has lost the architectural character- 
istics of abaha. The present building is a 
plain brick shrine of rectangular shape and 
without ornamentation. The entrance to the 
shrine is marked by two tiny, stone lions. The 
carved doorway of the shrine is surmounted by a 
torana showing an image of Padmapani LokeSvara. 
He is flanked by two bodhisattva figures and 
above him are four of the five Buddhas, Vairoca- 
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306. Muni Baha [7] 


307. Tom Baha [8] 


na not being shown. The torapa, showing Padma- 
pani Loke$vara flanked by tuo other bodhisattva 
figures, is of repousse metal and appears to be 
of the late Malla period except for the figure 
of Padmapani which is a new and most unusual 
figure. The figure has a short, heavy body more 
like that of a wrestler than a bodhisattva and 
the headdress is not the usual crown but 8 sort 
of Egyptian or Sumerian headdress. The first 
storey of the building fias three ordinary 
windows, and six plain struts + »port the tile 
roof. The kwapa-dya is an image of Aksobhya 
facing west. In the paved courtyard are four 
votive caityas. 


The sargha of this baha consists of ten 
families with a total of thirty initiated mem- 
bers calling themselves Bauddhacarya. However, 
the only initiation they take is the Barechuye- 
gu. The members of the sangha take turns acting 
as dya-palas in the shrine of the kwapa-dya for 
one month at atime, the service passing by 
rotation through the ten families in turn. At 
the present time they perform only the morning 
rituals. The sangha observes two festivals in 
the year, one on the fullmoon day during the 
sacred month of Gunla and the second in Paus at 
the time of the Disi Puja. Barechuyegu initia- 
tions are performed here for the sors of the 
members of the sangha, but they may also perform 
their Barechuyegu in Pasu Baha [10]. The 
lineage deity of this saMgha is situated at 
Kamal Pokhari to the east of Bhaktapur and was 
identified by the members of the sangha as 
either Candamaharosana or simply "Dharmapala.'. 
The safgha has one elder and used to have some 
income, but all of this has been lost. 


This baha is called an Adi-baha, which 
means that it is considered to be one of the 
oldest or one of the original bahas of Bhakta- 
pur. It also implies that the members of the 
sangha have ‘always’ been in Bhaktapur, unlike 
most of the sanghas of the other bahas which 
have moved to Shaktapur from either Patan or 
Kathmandu. Samyak Ratna assigns the date N.S. 
103 for the foundation of this baha, but this is 
based on speculation that it was founded shortly 
after the Diparikara Baha [11] which he has dated 
to N.S. 98 The members of the sangha say that 
the present site is not the original site of the 
band. It was originally situated at Kamal 
Pokhari where the lineage deity still resides. 
There are ruins of a baha at Kamal Pokhari which 
tend to confirm their tradition. They say that 
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at one time there was a separate king ruling 
that part of Bhaktapur (then called Tomaco). 
The wife of this king, une Told Rani used to 
come to the pord to gather lotuses. It was 
during her time that they moved the baha from 
its old location +o the present site, perhaps 
due to some disagreement with her or because she 
wanted the property to build something else. 
They say that the present Newari name Tom or Tum 
is a corruption of Tomaco. The aldest dated 
inscription in the present compound is that of 
N.S.734 found on a caitya in the courtyard. The 
fact that the members of the sangha may still 
perform their initiations at Pasu Baha [10] if 
they wish would indicate a close connection to 
Pasu Baha. The most logical conclusion would be 
that this sangha is an offshoot of the sangha of 
Pasu Baha, however the lineage deity of this 
sangha is different from either of the two 
lineage deities worshipped by the poeple of Pasu 
Baha. 


9. Biku Baha -- Visva Vihara [9] 
Kwathandau Tole 


This is a totally ruined and nearly aban- 
doned baha. According to informants the baha 
was completely destroyed in the earthquake of 
1934 and never rebuilt. Later they did enshrine 
an image of Padmapani LokeSvara in the remains 
of a courtyard between new buildings, really 
nothing more than a dark hole behind the new 
structures. This image has disappeared within 
the past two years. The sangha of this baha 
was evidently a branch of Pasu Baha [10], and 
the members of the sangha simply transferred all 
of their observances and rituals back to the 
mother baha. However, someone used to come each 
day from Pasu Baha to perform the nitya puja of 
the image of Padmapani LokeSvara. Whether the 
ones who came were descendants of the sangha of 
this baha or just someone from Pagu Baha who 
comes to keep up the traditional rituals is not 


_known. There is a small caitya here which bears 


the date N.S. 875, but there are no other dated 
inscriptions at the site. 


10. Pasu Baha -- Pagupati Mahavihara* [10] 
Prasannasila Mahavihara 
Kwathandau Tole 


In many ways this baha in Kwathandau Tole 
is the most important of all the bahas in 
Bhaktapur, though nothing remains of the origin- 
al baha architecture. The shrine is situated in 
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a courtyard partly surrounded by buildings and 
partly by the rubble of ruined structures. The 
shrine is on the ground floor of a building 
which resembles an ordinary town house more than 
a baha. The other buildings in the courtryard 
are ordinary houses. Many of the houses were 
damaged in the earthquake of 1934 and never 
repaired. The entrance to the shrine is marked 
by two stone lions. The carved doorway is sur- 
mounted by a metal torana showing the Buddha 
(Akgobhya), Oharma (Pra jfaparamita) on the right 
and the Sangha (Avalokitegvara) on the left. 
The torana is dated N.S.1033. The kwapa-dya is 
a standing Buddha image showing the viSvavyaka- 
taga mudra. The panels to the side of the 
jJoorway and the entablature above it have been 
uhitewashed and painted with various figures 
including Sariputra and Maudgalyayana; and there 
are three more paintings on the wall above the 
first storey, one of them of Samantabhadra 
yainted half white and half blue, seated holding 
a begging bowl in his hands. The first storey 
nas three rather crude lattice windows, the 
second storey has a single ordinary window. 
Above this is a series of six short, carved 
struts supporting an overhanging, partial roof 
which protects the facade. Above this is an- 
other storey having ordinary living quarters. 
In the courtyard are two caityas, one of them 
dated N.S. 1021. 


The sangha of this baha consists of about 
one hundred twenty households, twenty six of 
them Vajracarya and the rest Sakya, with a total 
membership of between six and seven hundred. It 
is impossible to give accurate figures as many 
of the members of the sangha no longer live in 
Bhaktapur and take no active part in the life of 
the safgha other than to bring their sons back 
to Bhaktapur for initiation ceremonies. The 
officers of the safigha have not been able to 
keep any accurate record of these people. The 
nitya puja is performed in the morning and even- 
ing and is always done by one man, the head of 
the sangha. The sangha has four festivals du- 
Ting the year, one on the full moon day of 
Mangsir, one at the time of the pafica dana in 
the sacred month of Gunla, one in Baigakh and 
one in the month of Paus. Both Barechuyegu and 
Acaluyegu initiations are performed here for the 
sons of the members of the sangha. 


Initial informants told me that there were 
two separate safighas attached to this baila, one 
Vajracarya and one Sakya. However, subsequent 
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interviews wih the Thaypaja, Man Jyoti Vajraca- 
Tya, and Jana Vajra Vajracarya of Tadhicheh 
Baha have revealed the following. There is 
only one safigha whose affairs are looked over by 
a committee of ten Thdypa. They hold their 
positions on this committee strictly by seniori- 
ty of initiation irrespective of whether or not 
they are Sakyas or Vajracaryas, with one excep- 
tion. Since the sangha is composed partly of 
Sakyas there is a Vajracarya Cakresvara whose 
duty it is to petform the tantric rituals that 
can only be performed by a Vajracarya. The 
CakreSvara, who is always the senior-most Vajra- 
carya, is also ipso facto the head Thaypa. This 
man is also considered is some sense to be the 
head Vajracarya of Bhaktapur. At present this 
is merely a position of honour and has no prac- 
tical consequences; the present incumbent says 
that he has no connection with the other bahas 
of Bhaktapur. Whether, in the past, this posi- 
tion was something like that of the Raj Gubhaju 
of Kathmandu or not is unknown. Granted this 
basic unity of the sangha there are divisions. 
The lineage deity of the Vajracaryas is Vajrava- 
rahi, now worshipped at a small shrine outside 
the city mear the present trolley bus stop, but 
brought there from \Vajravarahi beyond the 
village of Chapagaon south of Patan. These are 
the only Vajracaryas in the Valley who have 
their lineage deity there. The lineage deity of 
the Sakyas is 'Yogambara', now worshipped at 
Siddhi Pukhu but brought from Kwa Baha in Patan, 
where they still occasionally go to do the 
annual puja. Surely the Sakyas came from Patan; 
and the Vajracaryas are probably the descendants 
of an earlier group which had settled in Bhakta- 
pur. There is another division among the Vajra- 
caryas, who have two agam shrines. The diety is 
the same in both shrines and the division seems 
to be the result of some long-forgotten dispute. 
The two deities are popularly called Ram- 
Laksman, i.e. they are the shrines of two sepa- 
rated brothers. As mentioned above there is 
also a connection between this safMgha and the 
sangha of Τοῦ Baha [8], whose members still have 
the right to be initiated in Pasu Baha if they 
so wish. No information is available on the 
income of the baha. 


There is nothing at Pasu Baha today that 
would suggest a great antiquity for this founda- 
tion. However, there is some evidence that the 
Dipatkara Βξπβ [11], which is looked after by 
the members of this sangha, can be traced back 
to the beginning of the Nepal era. In _ this 
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connection it is interesting to note that these 
two b&has and Tom Baha, which has some connec- 
tion with them and some claim to a great anti- 
quity, all lie inthe eastern, amd by all 
accounts, the older section of the city. The 
earliest definite reference to this baha is 
found in the colophon of a mansucript of the 
PaMcarakga which was copied in_N.5.655 for Sa- 
kyabhiksu Jitadeva, his wife Kirti Laksmi, and 
his two SONS» Sakyabhiksu Jivate ja Rama and 
Sakyabhiksu Sri BitujG of Pasgupati Mahavihara in 
Kwanthandu Tole in the city of Bhaktapur. An 
inscription of N.S.724 in Dipaftkara Baha refers 
to Pasgupati Bahara. A manuscript copy of the 
Saptavara Dharani was cppied by one Bauddhacarya 
Sri Deva, son of Bauddhacarya Sri Cakranatha of 
Sri Pasupati Mahavihara in Kwanthandu Tole in 
Bhaktapur in the ting of Jaya Jagat Prakash 
Malla (N.S. 767-793). It is interesting that 
all of the Malla period references to this baha 
give the Sanskrit name PaSupati Mahavihara and 
not the name Prasannagila Maha@vihara, which the 
present incumbents claim to be the Sanskrit 
name. The name Prasannasila is not found on any 
insciption or historical document. The current 
Newari name, Pasu Baha, is clearly a corruption 
of this earlier Sanskrit name. 
11. Ajudyaya Baha -~ Dipankara (Adibuddha) 
Mahavihara [11] 
Dya Nana Baha Kwathandau Tole 
Strictly speaking this complex is not a 
baha either in the architectural sense or in the 
sense of having a separate sangha with its sepa- 
rate kwapa-dya shrine. It is rather a shrine of 
Dipankara tended by the sangha of Pasu Baha 
[10]. This image of Dipahkara is considered to 
be the principal or Grandfather (Aju) of the 
five Dipankaras of Bhaktapur. The shrine is 
similar to an agam chery rather than a baha. It 
is of three stories with an open varanda on the 
ground floor leading into the shrine. In the 
centre of the first floor facade is a gilded 
lattice-work window in the centre surmounted by 
a tonana showing the Buddha, Dharma and Sangha 
and flanked by two other lattice windows. The 
top storey has three ordinary wooden windows. 
There are several metal plaques attached to the 
facade of the building showing various divini- 
ties. The tile roof is supported by a series of 
carved struts depicting the Paficaraksa deities, 
Bhairava, the five Buddhas, the four Mahara jas 
(guardians of the directions), and others. 
Above the roof rises a pagoda type tower similar 


to that found on bahis. The image of Dipahkara 
is enshrined on the ground floor to the right as 
one enters the shrine. The entrance to the 
shrine is marked by a triple metal torama of 
recent origin. The central panel depicts the 
Buddha (Aksobhya), Dharma (Prajfiaparamita) on 
the right and the Safgha (Sadaksari Lokesvara) 
on the left. The right and left panels both 
depict Aksobhya Buddha flanked by Sariputra and 
Maudgalyayana. “Over a doorway opposite to the 
shrine is a wooden torana dated N.S.779 depict- 
ing Aksobhya Buddha. Inside is also a shrine of 
Namasangiti with three gaudy images of recent 
origin and one image of Vajrasattva which 
appears old but bears the date B.S. 2031. 


The ten elders of Pagu Baha [10] form a 
guthi whose function it is to perform puja to 
Dipahkara and see to the annual festivities. In 
practice though, only the Thaypajd performs the 
daily rituals, three times a day. The guthi 
still has an annual income of thirty~five muris 
of paddy, though they complain that they only 
get twenty-two and that_ the guithi used to have 
some two hundred r ropanis of land which should 
yield much more than this. In addition to the 
usual rituals the Namasangiti is recited daily. 


By all accounts this is one of the most 
ancient Buddhist sites in Bhaktapur. According 
to Samyak Ratna Vajracarya the guthi has a 
copper-plate inscription dated N.S. 98 which 
records a grant of land for the worship of the 
deity. wh this land was and who gave it is 
not known. Another copper-plate inscription 
of N.S. 723 records the gift of a golden jewel 
(cudamani) to the deity given by Kamala Sima 
VaNde, Manika Sima Vande, Kita Vande, Jivana 
Raja Vande, Jaya Vande and Vinu Sima, 81}. of 
Kwathandau, in the time of King Trailokya. A 
copper-plate inscription of the following year, 
N.5.724, records the offering of a new door for 
the shrine by one Udaya Simha Vande. A stone 
inscription of the same year records the dona- 
tion af the guardian lions by Vajracarya Mahapa- 
la, Daku Vande, Vandhavakita Vande, Jira Simha 
Varide, Pala Vande, Bhima Simha Vande, and Purana 
Simha Vande. It is interesting that in all 
three of these last inscriptions the donors use 
the original Sanskrit form of the Newari bare-- 
vande--as their surname. A copper-plate inscri- 
ption of N.S.769 records the donation of a stone 
pillar offered by Haku Bharo, Kinara πῃ Bharo 
and Gopi Rama Baharo of Yachen Tole. An in- 
scription of N.S.835 gives the names af the ten 
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Thaypajus of that time: Surya Jyoti (the head), 
Jaya Muni, Ratna Jyoti, Siddhi Muni, Sri Jaya 
Chanadima, Sri Jaya Dhana Raja, Sri Cakra Jyoti, 
Sri Siddhi Raja, Sri Caitya Raja, Sri Cakra Raja 
{sic, i.e. the first four names do not have the 
prefix 'ri']. Samyak Ratna notes that 
before this time it seems there was only one man 
in charge of the shrine. The shrine was re- 
paired with the help of the West German Govern- 
ment in A.0.1976. 


Bhaktapur has three Kumaris plus the Gana 
Kumari, i.e. a group of eight girls who take the 
parts of the Astamatrkas. Of these the most 
important is the Royal Kumari or Ekanta Kumari 
whose official residence is in a sggtion of the 
buildings attached to this shrine. The girl 
must be from a Sakya or Vajracarya family and is 
selected in the same way as the Royal Kumari of 
Kathmandu, the selection being made by the 
Thaypa of Pasu Baha (who is the dya-pala of 
Dipankara). After he selects the girl he 
summons the senior-most men of the Joshi, Aca ja 
and Rajopadhyaya Brahman families who must be 
present at all her principal ρ 7185. Unlike the 
Kathmandu Kumari, this girl usually lives at 
home and comes to her official residence only at 
the time of festivals or when someone wishes to 
perform a puja to her. The building of her 
shrine is permanently occupied by a family which 
has the hereditary right to act as her dya- 
palas. In addition to the living quarters the 
building has two dgams, ome where the Ekanta 
Kum8ri is worshipped and another where one of 
the other Kumaris is worshipped. If someone 
wishes to perform a puja to her, he first goes 
to the dyaqpala | who then arranges for the girl 
to come to her a agam fully dressed as a Kumari. 
The greatest event of the year for the Kumari is 
the festival of DaSdif when she is worshipped in 
a manner similar to that of the Kathmandu 
Kumari. Allen describes the ritual thus: 


Each morning during the main period of 
Dasain (from the morning after ghatastha- 
pana to dagami) two Acahju priests come from 
Taleju to Kumari-ché where they worship 
the Ekanta Kumari in her agamae A little 
later she is taken in a formal procession 
preceeded by two men holding her silver 
staffs and followed by another carrying her 
big ceremonial umbrella over her head, to 
Catuvarnamahavihara [ Tadhicheh Baha ]--a 
beautiful baha located close to the palace 
and which still has a substantial membership. 


If big enough the girl will walk all the way 
with her bare feet directly touching the 
ground, but if very small then she will 
be carried some or all of the way by her 
dyapala. All along the route passers-by 
stop and briefly worship her by offering a 
coin and by touching their foreheads to 
her red-painted toes. At Sankhota she is 
taken upstairs to the agama where she is 
first worshipped by the senior-most female 
palace attendamt, who also brings her the 
prasad of Taleju, and then by anyone else 
of the baha or locality who wishes to do so. 
On her return to Kumari ch®& she is. again 
worshipped by many of those who pass her 
along the road. On her return she first sits 
on her impressive dounstairs throne_where 
she is briefly worshipped by a local Acahju 
priest . . .» and then goes upstairs to her 
agama where she is worshipped by her Dyapala. 

On mavami the people of Wala Lakhu come 
and take their Kumari to her local agama 
where she remains for some hours to receive 
homage--I was told that orginally she 
went there to be seen and worshipped by the 
King's concubine. Also on navami, usually 
late afternoon or early evening the Gana 
Kumari and the Ekanta Kumari are taken from 
Kumari che to Tebuk che. when the locals 
have finished their offerings a group of 
palace officials, accompanied by ἃ band, 
arrive to take the Gana Kumari to  Mlchowk. 
They are brought to an upstairs room where 
they are worshipped by the current deo palas 
of the Acdhju, Joghi and Deo Brahman families 
who still share important hereditary duties 
connected with the worship of Taleju and 
other palace deities. A few hours later the 
officials and band return to Tebuk che where 
they collect the Ekanta Kumarii and bring her 
through Mulchowk to the inner Kumari chouk. 
She is seated on a large throne placed in the 
centre of the couryard, and as in Kathmandu 
she is surrounded by the heads of many of the 
animals that have been killed ‘in Mulchowk 
earlier the same day. She is here worshipped 
in a secret and lengthy manner by the three 
Taleju dyap3las. Taleju herself, possibly in 
the form of a metal sri yantra, is brought 
down to Mulchowk on_the two previous days 
(saptami and astami)--she does not appear 
during the, visits of Ekanta and Gana Kumaris 
on navami. 


12. Waft Baha — Manjuvajra Mahavihara*® [12] 
Mahamaijusri Mahavihara 
Kwathandau Tole 


This small baha is situated in a cramped 
courtyard adjoining Pagu Baha. The Shrine of 
the kwapa-dya is a small cella on the southern 
side of the courtyard. The entrance to the 
shrine is marked by two small stone lions. The 
carved doorway is surmounted by a wooden torana 
depicting the Buddha (Mahavairocana), Oharma 
(Pra jfaparamita) on the right, and Safgha (Sada- 
ksari Lokesvara) on the left with the five non- 
tantric Buddhas set into the outer circle (Vai- 
rocana in the central position). The kwapa-dya 
is a light brown, stone image of Mahdmanmjusri, 
the only ease of a trantric image serving as the 
kwapa-dya of a baha. The first floor has 
three lattice windows. The facade of both the 
ground and first floors shows traces of 
frescoes. The top storey has a varanda and 
living quarters. There is one votive caitya in 
the centre of the courtyard. 


The sangha of this baha consists of one 
family of Vajracaryas comprising four initiated 
members. The daily rituals are performed in 
rotation by these four, and both Barechyegu and 
Acaluyegu initiations are performed here for 
their sons, despite the fact that the sangha 
does not have enough members to provide the 
requisite five elders traditionally required for 
valid initiations. The safigha has four festi- 
vals during the year, one on the fullmoon day of 
Aswin, one on the fullmoon day during the sacred 
month of Gumla, one at the time of the Paiicad3na 
during Gunla, and one in BaiSakh. The lineage 
deity of the sangha is 'Yogambara,' now residing 
at Siddhi Pukhu but brought there from Kwa Baha 
in Patan. The baha has no income. 


According to the members of the sangha of 
this baha they were originally Sakyas attached 
to Pasu Baha. Their ancestor who founded this 
b&ha was a priest of MahamaNjusri, a deity or an 
image of the deity, whom they call Lasa-pa. 
They do not know where this image was situated, 
but because of his great fame as a pandit and 
pujari, one of the last Malla kings by royal 
fiat had him raised to the status of a Vajraca- 
Tya. He was given the Acaluyegu and then found- 
ed this baha where his descendants have contin- 
ued to reside and receive their initiations. 
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Since he was a devotee of Mahamanjusri he named 
the baha Mahama&jusri and set up an image of 
Mahamafjusri or MahGvairocana as the kwapa-dya 
of the bahd. There are no inscriptions in the 
courtyard. The sole reference to this baha 
comes from a mansucript copied in N.S. 1017. It 
was copied at the behest of three sons of a lady 
from Manjuvajra Mahavihara in Kwathando Tole in 
Bhaktapur. The names of the sons were_Swayambhu 
Vajra, Surata Vajra, and Sweta Vajra. Though 
contemporary informants and Samyak Ratna have 
given the name of the baha as Man juvarna or 
Mahamatjusri, the manuscript gives mah juva jra. 


13. Yen Baha -- Yangalavarna Mahavihara (13] 
Kwathandau Tole 


This is merely the remains of a_ totally 
Tuined and abandoned baha in the northern part 
of Kwathandau Tole. The buildings round the 
courtyard have all crumbled and there is nothing 
left but a caitya in a sunken and water-filled 
courtyard. The site of the kwapa~dya shrine is 
still recognizable but nothing remains. Several 
informants told me that the shrine was original- 
ly a bahi. One, however, claimed that it 
belonged to a family from Pasu Baha [10] but was 
abandoned after the earthquake of 1934. There 
are no inscriptions here and nothing is known 
about the foundation or history of this baha. 


14. Ka Ma Baha — Jyesthavarna Mahavihara [14] 
Inaco Tole 


At the present time this is nothing but a 
caitya set into a sort of niche off the road in 
Inaco Tole. It is, however, called a baha and 
informants say that originally there was ἃ baha 
here which was a branch of Inaco Baha [6]. 
People from Inaco Baha still perform the daily 
rituals here each morning, and once a year on 
the fullmoon day of Kartik they gather here for 
a homa pOja. Nothing is known about the founda- 
ton of this 'baha,' but it is surely a fairly 
Tecent foundation, 1.6. within the past iwo 
hundred years. 


15. Tadhicheh® Baha -- Caturbrahma Mahavihara* 
[15] Layaku Tole 


This baha, which lies just off the area of 
the Bhaktapur Darbar, is the only example of a 
complete baha structure left in Bhaktapur. It 
is one continuous building around a small court- 
yard. Opposite the main entrance is the shrine 
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312. Yen Baha [13] 


313. Ka Ma Baha [14] 


of the kwapa-dya, who is Padmapani LokeSsvara. 
The entrance is marked by two stcne lions and 
surmounted by a new torana of Sahasrabhuja Loke- 
dyarae The old torama showing the same form of 
Lokegvara has been placed over the entryway to 
che complex. In the northwest corner of the 
complex is a shrine of Dipankara, one of the 
five brothers of Bhaktapur. The tile roof is 
supported by a series of carved struts depicting 
twenty-four forms of LokeSvara, the five Buddhas 
and forms of Heruka. In the courtyard is one 
stone caitya, a small caitya on a pillar and a 


mandala. 


The sangha of this baha consists of eighty 
two householdds of Vajracaryas, comprising be- 
tween five and six hundred members. It is dif- 
ficult to get accurate figures as many members 
of the sangha have moved away from Bhaktapur and 
take little active part in the life of the 
safigha other than to bring their sons back here 
for initiation. The customary rituals are per- 
formed morning and evening. Terms of service 
are by rotation through lineages in an incredib- 
ly complicated system which has arisen since so 
many have moved away and others have assumed 
their rights and duties. Both Barechuyegu and 
Acdluyegu initiations are performed here for the 
sons of the members of the sangha. The safgha 
has one elder. The annual festival takes place 
each year on the third day of the dark half of 
the month of Magh (four days after the fullmoon 
of Paus). During the sacred month of Gunla they 
recite hymns. The lineage deity of the sangha 
is GuhyeSvari, now worshipped at Siddhi Pukhu 
but brought there from the shrine of GUhyeSvari 
at. Pagupatinath. According to informants the 
sangha at one time had a considerable income but 
this has dwindled to one muri of paddy. (This 
statement is suspect, as there is keen competi- 
tion among the members of the sangha to serve as 
dya-palas in the shrine of the kwapa-dya and the 
shrine of Dipankara. This may be because of the 
popularity of Dipankara whose = shrine is 
frequented by a lot of people who leave offer- 
ings, but one suspects that there is still a 
considerable income accruing to the dya-palas.) 


The history of this foundation is fairly 
well documented. The oldest date in the complex 
is N.S. 610 which is found on one of the 
struts. There was in the possession of Asaka- 
ji Vajracarya, one of the members of the sangha, 
a copy of the Paficaraksa which notes that the 


ancestor of the members of the sangha came to 
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Bhaktapur from Takse Baha in Kathmandu in the 
time of King Raya Mala. This man, called Jiva 
Candra, was the son of Surata Vajra.e The date 
given in the manuscript is N.S. 611, the fif- 
teenth day of the brignt half of the month of 
Aswin, but it is ποῖ clear from Samyak Ratna's 
account whether this is the date of the manu- 
script or whether , this date. refers to Jiva 
Candra's coming to Bhaktapur. Raya Malla was 
one of the sons of Yaksa Malla who ruled jointly 
with his brothers and a cousin after the death 
of his father inN.S.602. He was the last 
SUTVivng member of the group and continued to 
Tule alone from N.S.616 until his death in 624 
or 625. What is clear is that Jiva Candra came 
to Bhaktapur in the time of Raya Malla and that 
the present community dates from that time. 
Whether he founded a new baha or was invited to 
take over an existing but abandoned foundation 
is not known, but there is nothing here to 
suggest an earlier date. The document in a 
later note gives the following genealagy for 
other members of the sangha some of whom are 
known from inscriptions: Surata Vajra, his son 
Jiva Candra (who went to Bhaktapur), his son 
Jaya Ratna Muni, his son Jaya Deva, his son Jaya 
Ratna. Whether or not this Surata Vajra is the 
famous Surata Vajra of Kathmandu is not known. 
Informants in Kathmandu assign a much earlier 
date to him, but there is no firm evidence for 
any cf these early dates. It is not impossible 
that Surata Vajra indeed belonged to this 
period. It is evident from extant evidence 
that various repairs and renovations have been 
carried out over the years. The old torana 
bears the date N.S.739 and a torana over the 
western entryway bears the date N.S.775 and the 
name Jayadeva Vajracaryas In N.S. 973 one Sri 
Vajracarya Tawadhika and his family repaired the 
baha. In this insciption he also published 
regulations forbidding the keeping of goats and 
ducks in the baha, the wegying of yarn and the 
cleaning of pots and pans. (The prohibition 
needs renewiiig.) A copper-plate inscription of 
N.S.878 throws light om some curious social 
customs. Ihi ceremonies, initiation ceremonies 
(‘cugakarma') and ear piecing ceremonies should 
not be performed in Bhaktapur without the 
permission of the Kumari ('Kumarima'). It seems 
that some were performing the ceremonies without 
calling the Kumari (and hence without giving ner 
the customary stipend). The inscription forbids 
anyone, even the king and the gods, from 
perferming such ceremonies without informing the 
Kumari. If anyone contravenes this regulation 


450 Bhaktapur 
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315. Tekhaco Baha [16] 


32 
he is to be fined. Rs.100. The baha was last 
renovated by HMG in A.D.1971, at which time the 
new torapa was made and consecrated. 
16. Tekhaco Baha -- Jestavarna Mahavihara [16] 
Tekhaco Tole 


All that remains of ths baha is a small 
kwapa-dya shrine in the corner of 8 rectangular 
courtyard. The entrance to the shrine is marked 
by two stone lions and the carved doorway is 
surmounted by a torana depicting Aksobhya Buddha 
flanked by Sariputra and Maudgalyayana. The 
facade on either side of the doorway has been 
plastered, whitewashed and painted with various 
figures. The kwapa-dya is a standing image of 
Buddha showing the visvavyakarana mudra, facing 
north. In front of the shrine is one caitya. 


The safgha of this baha consists of six 
households with twenty initiated members who 
call themselves Bauddhacarya, but who take only 
the Barechuyegu initiation. The initiations are 
performed here. The usual rituals are performed 
each morning by the members of the sangha. 
There is no official dya-pala, but somebody 
always does the puja. There are two annual 
festivals for the members of the sangha, one on 
the fullmoon day of Agwin and the other on the 
fullmoon day during the sacred month of Gunla. 
Barechuyegu initiations are performed here for 
the sons of the members of the sangha, and the 
sangha has one elder. The lineage deity of the 
sangha is GuhyeSvari now worshipped at Siddhi 
Pukhu but brought there from the shrine near 
Pasupati. This fact might indicate that this 
community is a branch of the community at Tadhi- 
chefY Baha [15] and therefore ultimately from 
Takse Baha in Kathmandu, but nothing definite is 
remembered by the present members of the sangha. 
The sangha has no income of its own. 


Nothing is known of the history or founda- 
tion of this baha, and there is nothing here to 
Suggest a great antiquity. 


17, Tathu Bahi -- Jayakirti Mahavihara* [17] 
Itacheh Tole 


This very large complex is one of the best 
examples of the bahi architecture left in the 
Valley. Some efforts have been made in recent 
years to renovate the structure, but at the 
present time the building houses a school, which 
does not augur well for its long-term preserva- 
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tion. The two storieo structure running right 
round the quadrangle has open rooms on the 
ground floor and an overhanging veranda on the 
top storey behind which are a series of open 
rooms, some screened with lattice work. The 
shrine of the kwapa-dya is marked by two stone 
lions and a fine carved doorway. The cella, 
which houses a standing, clay image of Suddha 
showing the visvavyakarana mudra, is so situated 
that it is possible to circumambulate it. The 
shrine also contains interesting images of Loke- 
Svara and the Buddha. The entire roof is tiled 
and there is a simple, plastered finial above 
the shrine. In the courtyard directly in front 
of the shrine is one large caitya. 


The sangha of this bahi consists of thirty 
Sakyas, none of whom any longer actually live 
here. The daily rituals are performed morning 
and evening for six months by these Sakyas and 
for six months ty the Vajracaryas of Tadhichen 
Baha [15]. The sangha is governed by one elder 
and the only annual festival is at the time of 
the festival of the five Dipankaras, one of whom 
is housed at this bahi. The Sakyas who are 
attached to this bahi do not perform their ini- 
tiations here but at either Tadhichen Baha or at 
Takhachen Baha. Informants claimed that they 
used to perform the initiations here but stopped 
daing so as people generally consider those 
initiated in a bahi to be inferior to those 
initiated in abaha. Their lineage deity is 
Dharmadhatu Vagisvara whose shrine is located at 
this bahi. The bahi as such has no income. 


Little is known about the history and foun- 
dation of this bahi. There is an oral tradition 
which says that both this bahi and the one 
nearby (Kutu Bahi) were built by people of Ta- 
dhichen Baha and then turned over to Sakyas to 
ensure the performance of the prescribed 
rituals. The fact that the Vajracaryas from 
Tadhichefi Baha still perform the nitya puja here 
for six months of the year tends to confirm this 
tradition. Furthermore, in the year N.S. 794, 
when the bahi_ had fallen into ruin, it was 
renovated by Sri Vajracarya Jayaratna, his three 
wives and his soms Sri Vajracarya Jaya Muni, Sri 
Vajracarya Jayananda and others. Repairs had 
been completed when on the fifth day of the dark 
half of the month of Paus a homa ritual was 
performed and a golden banner was offered. This 
information is contained in am inscription near 
the door of the kwapa-dya shrine, and it also 
gives the Sanskrit name of the bahi--Jayakirti 
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316. Tathu Bahi [17] 


317. Kutu Bahi [18] 


Νὰ There is one brief reference to this 
bahi from a thyasaphu dated N.S. 832. The dacu- 
ment was written by one Vajracarya Jayakalyana 
and it mentions Thatwa Bahdla Chef. However, it 
jis mot clear from the reference whether this 
Va jracarya liygd there or the book was written 
for use there. 


18. Kutu Bahi -- Sukravarna Mahavihara [18] 
Bharvacho Tole 


Like its companion, Thatu Bahi, this 
complex is an example of the bahi architecture, 
but only the entryway and the section of the 
quadrangle containing the kwapa-dya shrine have 
been preserved. This shrine is almost identical 
to that of Thatu Bahi, the upper storey being 
different only in that it has wooden lattice 
work running along the edge of the veranda. The 
kwapa-dya is an image of Aksobhya Buddha, facing 
east. In the courtyard is a single caitya. In 
recent years some renovations have taken place, 
and recently some Theravada Bhiksus have taken 
up residence heve. 


This bahi has no separate sangha of its own 
but has always been looked after by the Sakyas 
of Ni Baha [2]. It seems to have been built by 
Vajracaryas from TadhichefY Baha [15], who in 
turn asked these people to assume the respunsi- 
bility of the usual rituals. No initiations are 
performed here. There is one annual festival on 
the full moon day of Kartik, however this is not 
the busa@ dam but the annual festival of the 
arati αὔτη. During the sacred month of Guhla 
hymns are recited. The only income left is Rs. 
20 per month which comes as rent for the land 
outside the bahi which they have let as a bus 
park. 


According to an inscription inside the 
shrine of the kwapa-dya this bahi was built in 
the year N.S. 868 and consecrated on the seventh 
day of the bright half of the month of Phalgun. 
It seems that it was genstructed by Vajracaryas 
from Tadhichen Baha. Another inscription of 
the same year speaks of_the offering of a golden 
kalasa for the roof. I have serious doubts 
about the tradition of the foundation of these 
two babis by the Vajracaryas of TadhicheM aha, 
especially in regard to this foundation. 
N.S.868 (just a few years before the fall of 
Bhaktapur to Prithvinarayan Shah) seems entirely 
too late for the foundation of this or any bahi. 
I suspect that both of these bahis are much more 
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ancient foundations which had been abandoned by 
their safghas, perhaps originally celibate 
mnonks. Later the abandoned foundations were 
repaired by the prosperous and influential 
Vajracaryas of Tadhichen Baha who then provided 


for the regular performance of the prescribed 
rituals. 


19. Gacchi Baha -- [19] 
Lamgaled Tole 


According to informants there was once 
a baha at this site which now has only an old 
public water tap and two large, unusual lions. 
Nothing remains of the baha, not even a caitya 
and the area adjoining the water tap is occupied 
by a high school. 


20. Khwanhe Khusi Baha -- Sakravarna Mahaviha- 
ta [20] Hanuman Ghat 


At Hanuman Ghat below the city of Bhaktapur 
are an array of ancient images and ruins, some 
Hindu some Buddhist. Among these are 8 seated 
image of Aksobhya Buddha over six feet in height 
and several other Buddha images plus the remains 
of acaitya. According to tradition there was 
once a vihara here known as Sakravarna Mahaviha- 
ta. Nothing is known about the history of this 
foundation or when it ceased to function as a 
vihara, There are no references to the Sanskrit 
name in published inscriptions or manuscripts. 


21. (Thom Baha) [21] 
Kamal Pokhari 


This is the place which informants claim was 
the original site of the present Thom Baha. 
There remains a large pond in a well-kept en- 
closed area. To the side of the pond are 
several Buddhist images. Nothing further is 
known about the history of this site. 


22. Nasamana Baha [22] 
Nasamana Tole 

A baha is listed on some pubiished lists at 
this site. At the present time there is nothing 
here but a stone platform used for rituals and 
for the showing of dramas and dances. Even the 
name Nasamana Baha is unknown to most people in 
Bhaktapur today. Only one ald man, over eighty, 
even recalled that the place was known as a baha 
and he says that, if there was a baha at this 
site, all traces had long disappeared before his 
time. 
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318. Khwanhe Khusi Baha [20] 
Image of Aksobhya at Site of Former Vihar 


venta 


πες το ΞΕ 


οἰλαρόν bath 


319. Reputed Former Site of Tom Baha 


23, Karunamaya CUk [25] 
Kwathandau Tole 


This is not a baha in any sense but a nani 
with a golden caitya in the centre. I mention 
it here only because so many informants insisted 
that it was a baha. The courtyard is inhabited 
by people fram Pasu Baha and is their private 
nani, but not a baha as it has never had a 
kwapa-dya shrine nor a separate sangha as such. 
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Villages Near 


Thimi 


Thimi, the fourth Tgest town of the 
Valley, is situated in the centre of the Valley 
between Patan-Kathmandu and Bhaktapur. Because 
of its position it served as a bulwark between 
Bhaktapur and Patan-Kathmandu during the late 
Malla period when there were often battles among 
the three kingdoms of the Valley. Legend says 
that because the people of Thimi so successfully 
defended Bhaktapur, the kings of Bhaktapur 
called them 'chemi' meaning ‘capable people’. 
The official name of the village in those days 
was Madhyapura or Madhyapur i and the common 
Nevari name was Themi. According to a vamsavali 
preserved in Thimi the town was founded in 
N.S.633 by the king of Bhaktapur, Survarna 
Malla. Land grants and land deeds from, Thimi 
have been found from as early as N.S.670, but 
there is at least one Licchivi inscription in 
the village. 90 there was some sort of settle- 
ment there in ancient days. MThimi at the 
present time has nine bahas, and though Thimi's 
main contact seems to have been with Bhaktapur, 
all of the members of the bahas of Thimi, except 
one, trace their crigins to Patan where their 
lineage deity still resides. There are four 
images of Dipankara preserved in Thimi, one each 
at Yachin B4ha, Ta Baha, Oathu B&ha, Jiswah 
Baha, and Pati Baha. The ome at Yachin Baha is 
considered to be the main one. 


1. Ta Baha -- Hemavarna Mahavihara [1] 
Maru Tole 


Architecturally this is not a bahaé but a 
free-standing temple of Lokegvara which stands 
almost in the middle of the street in Maru Tole. 
The lower storey of the temple, which faces 
north, consists of a small tiled sanctum 
surrounded by a wide veranda enclosed by a rail- 
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ing surmounted by prayer wheels. Steps lead up 
to the veranda, and over the veranda is suspend- 
ed a torana showing the Buddha Amitabha flanked 
by Sariputra and Maudgalyayana. In the outer 
circle of the torana, instead of the usual garu- 


da or cepu, is set a caitya with the makaras 


below it. There is a single door into the 
sanctum surmounted by a torama showing the 
Buddha (Amitabha) flanked by the Dharma (Pra jna- 
paramita) and the Sangha (Sadaksari LokeSvara). 
Round the sanctum are a series of pictures of 
one hundred and eight forms of Avalokitesvara. 
These pictures erected in the summer of 1976 and 
commissioned by local people, were painted by an 
artist from Bhaktapur in imitation of the simi- 
lar set at Jana Baha in Kathmandu. The kwapa- 
dya is asmall, red-faced image of Padmapani 
Lokegvara less than a foot high and almost iden- 
tical to the one in Bhaktapur. Informants say 
that he is also called Matsyendranath by some 
people, but they do not use that name 
themselves. 


There is one large bell on the veranda 
dated N.S.1050. Both roofs are tiled. The 
lower roof is supported by short, unpainted 
struts depicting various deities, most of them 
two-armed, dancing figures. The second roof is 
supported by decorated struts interspersed with 
wooden lattice work. The brick work between the 
two roofs appears quite old, the rest of the 
temple has been renovated in recent times. The 
ceramic tiles on the lower storey were put up in 
2028 6.5. There is a small four-faced shrine 
directly in front of the temple which was re- 
paired in the same year. Set into the south 
face of this shrine is a six-inch high stone 
image of Padmapani Lokesvara which appears quite 
old. On the east face is a four-armed image of 
Manjusris on the north face is an inscription 
which is almost entirely illegible, but not 
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320. Ta Baha [1] 


321. Digu Baha [2] 


older than the late Malla period. The present 
temple is entirely free-standing, set almost 
into the middle of the street. If it ever 
formed part of a proper baha compound it is 
impossible to see the traces of it now. 


The sangha consists of one hundred and 
twenty five Vajracaryas from four lineages and 
now divided into thirty households. None of 
them actually live at the shrine but are scat- 
tered in houses in this section of the town. 
The members of the safgha take turns acting as 
dya-palas in the temple and the terms of service 
pass through the four lineages in turn. The 
sangha is governed by four elders (thaypa). 
According to informants this is the original 
baha of Thimi and all of the others, including 
those which are now main bahas, are off-shoots 
of this baha. Consequently, only this baha has 
a body of four elders called thaypa; at each of 
the other bahas the sangha is governed by a 
single elder called thak@li. Both the Barechu- 
yegu and the Acaluyegu initiations are performed 
here for the members of the sangha, and though 
members of the other main bahas now perform 
their initiations in their own baha, they retain 
the right to be initiated here if they wish. 


The annual festival of the baha is observed 
on the day of Sithi Nakha, the sixth day of the 
bright half of the month of Jyestha, and is 
connected with the worship of AvalokiteSvara. 
Each year on the first day of the bright half of 
the month of Jyestha the annual bathing ceremony 
is performed for the image in his own temple by 
the members of the sangha of Ta Baha. The image 
is then shut up in the temple until the fourth 
day of the fortnight when it is taken in proces- 
sion on a khat up to Jiswafh Baha [7]. There it 
is shut up in the baha for two days during which 
time the "gupha rakhne' ceremony and the 
repainting are done. On the sixth day of the 
fortnight, the image is reconsecrated by the 
Vajracaryas of Jiswan Baha who perform this duty 
as a hereditary right. On the eighth day is the 
annual pre::ession. Early in the morning after 
the usual morning worship, the image is set up 
in 8 rest house outside Jiswaf Bahd. Devotees 
come throughout the day to pay their respects 
and in the late afternoon the image is put ona 
khat and taken in solemn procession bac: to its 
oun temple. The festival is one of the princi- 
pal festivals of the village of Thimi, but does 
not attract people from outside the village as 
do the festivals of the Red and White LokeSvaras 
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from Patan and Kathmandu. 


The lineage deity of the members of the 
sangha is 'Yogambara' now worshipped in a shrine 
directly behind the temple of Lokegvara but 
‘brought! there from Kwa Baha in Patan. The 
sangha used to have five ropanis of land from 
which they got some income, but this has been 
lost and they get only three muris of paddy now. 


Little is known about the foundation of 
this baha, but the sangha certainly came from 
Patan and it is probable that they brought with 
them the image of Lokegvara and established his 
worship and festival in Thimi. The earliest 
dated inscription at the site is dated N.5.810 
at which time a giithi was established. However, 
if this is indeed the oldest baha in Bhaktapur, 
its foundation must pre-date the earliest date 
we have for Digu Baha [2] which is N.S.696. 


2. Digu Baha -- Gunakirti Mahavihara® [2] 
Digu Tole 


Digu Baha is on the east side of the main 
toad of Thimi north of the LokeSvara Temple. Of 
the original buildings only the shrine of the 
kwapa-dya remains. It is a typical baha shrine 
with the entrance to the shrine marked by two 
small lions. The ground floor of the shrine has 
a carved lattice doorway surmounted by ἃ torana 
of Namasangiti surmounted by Vajrasattva and 
dated N.S.898. The doorway is flanked by two 
smaller windows. The kwapa-dya is an image of 
Aksobhya facing west. The first storey has a 
five-fold window flanked by two smaller windows. 
The windows are surmounted by another torana 
depicting Mahakal and Vajrasattva. Above this 
is a partial, overhanging roof supported by six 
plain struts and above this three carved 
windows. The tile roof is supported by six more 
plain struts. The whole of the facade has been 
plastered and painted white though most of the 
paint on the ground floor has disappeared. In 
the courtyard is one caitya, the main part of 
which appears very old, and one mangala. 


The sangha of this baha consists of two 
hundred and fifty Vajracaryas now divided into 
seventy households. According to informants 
these people are descendants of one lineage from 
Ta Baha [1]. The members of the safgha take 
turns performing the daily rituals morning and 
Terms of service are by seniority of 

Both Barechuyegu and Ac&luyegu 


evening. 
initiation. 
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initiations are performed here for the sons of 
the members of the sangha. The sangha has one 
elder. There is no longer an annual festival εἰ 
the baha. The only time there is a festival for 
the sangha is at the time of the initiation 
ceremonies which are held at irregular inter- 
vals. However, even this has been considerably 
simplified. Originally those whose sons’ were 
being initiated had to feed the entire sangha. 
Now they feed only their own family members plus 
four men each who come with the three Dipahkaras 
from the other bahas. The lineage deity of the 
sangha is 'Yogambara' worshipped at the shrine 
behind the Lokesvara Temple but ‘brought’ from 
Kwa Baha in Patan. According to informants the 
sangha used to have one hundred ropanis of land, 
but this has now been lost. At the time of the 
Bahidya (showing of the gods) during the sacred 
month of GUN13 they still exhibit two images of 
Dipankara plus one of a bhiksu; and people from 
outside bring five other Buddha images. They 
also chant hymns during the month of Gufla. 


The sangha of this baha surely came from 
Patan as their lineage deity is 'Yogambara' from 
Kwa Baha in Patan. When this migration took 
place is no longer remembered, but the earliest 
date we have for the existence of the baha is 
N.S.696 at which time one Tuladhara Jitaraja of 
Asan Tole (Sci asanamandapasthana) in Kathmandu 
invited the Dipankara, the Sthavira and the 
entire sangha of this baha to the Samyak cere- 
mony held on Thursday the thirteenth day of the 
dark half of the month of Caitra in that year. 
The mame of the baba is given in this inscrip- 
tion as Gunakirti Mahavitara in Themi, Madhaya- 
puri~sthana. Hence it is obvious that_the foun- 
dation of the baha pre-date this time. Another 
inscription at the baha dated N.S.808 records 
repairs made to the baha by one Dandapani and 
his family. This Oandapani figures largely in 
the history of Thimi and this bahéd. His name 
appears as a witness in sixteen extant land 
grants between the years N.S. 767 and 632 (a 
total of 65 years!). In these documents hi 
name appears as Sri Va jracarya Dandapani Vande. 


Informants in Thimi say that the descendants 
of Dandapani constituted one of the two lineages 
at this baha. At the time of the invasion of 
Prithvinarayan Shah, Dandapani's descendants 
sided with Prithvinarayan and the other lineage 
sided with the King of Bhaktapur, Ranajit Malla. 
Because of this, after Prithvinarayan had con- 
quered Bhaktapur the lineage which had supported 


Ranajit Malla was expelled from Thimi. Some of 
those expelled moved to Kathmandu and still live 
in Nara Devie These continue to the present day 
to return to Digu Baha in Thimi for the initia- 
tion ef their sons, but take no other part in 
the life of the sangha. Some of the members of 
the expelled lineage simply moved out of the 
baha, built another house behind it and per- 
formed their initiations there. This remained 
the situation until 1954 at which time they were 
received back into the sangha. Now their ini- 
tiations are performed in Digu Baha as of old. 
This baha has four branches. 


a. Baku Baha -- Gunavakyavarna Vihara [4] 
Capaco Tole 


Little is left of this small baha which is’ 
situated just off the main road in Capaco Tole. 
One can see the remains of what was once an 
enclosed courtyard, but the surrounding build- 
ings have all fallen into ruins, and all that is 
left of the shrine of the kwapa-dya is a small 
brick enclosure in a state of almost complete 
ruin with a dilapidated door and no roof. 
Inside the shrine is an image of Aksobhya facing 
west and four other images, one of Ganesh, one 
of Mahakal, one of a bodhisattva and one of 
Tara. In the courtyard is a single caitya. 
There is no torana over the doorway, though 
informants say that there was one a few years 
ago. 


The sangha of this baha consists of a few 
families of Vajracaryas who live near the baha 
and take -turns performing the usual rituals 
morning and evening. They are all members of 
the sangha of Digu Baha where their initiations 
take place. This small sangha has one elder 
who, in name at least, looks after the affairs 
of the baha. There is no annual feast, but the 
sangha still has 'a little' income. 


Nothing is known about the history or foun- 
dation of this baha, and there are no inscrip- 
tions found within the complex. 


Ὁ. NhG Baha -- Herasuvarna Vihara [5] 
Capaco Tole 


Like the preceding baha this branch baha is 
also in a state of ruin. All that remains is a 
fairly recently constructed kwapa-dya shrine 
just off the main road inside of a low wall. 
The door to the shrine is located on the ground 
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floor, and the first storey has three windows, 
all without any ornamentation. To the right of 
the shrine door is another door leading to a 
well behind, and to the left is another plain 
doorway leading to a stairway which goes to the 
living quarters above. The shrine of the kwapa- 
dya now houses a small image of Padmapani Loke- 
Svara, but informants say that this is not the 
original kwapa-dya image which was an image of 
the Buddha. The members of the sangha of 
this baha are all members of the sangha of Digu 
Baha where they still perform all their initia- 
tions. For the most part they seem to have 
abandoned this branch. The daily rituals are no 
longer performed and there are no elders. ἤου- 
ever, they still do celebrate an annual festival 
on the full moon day of: the month of Aswin (Kati 
Punhi). The baha has no income at the present 
time. 


Nothing is known about the foundation or 
history of this baha and the only dated inscrip- 
tion within the complex bears the date N.S.983. 


c. Dathu Baha -- Jetavana Vihara [6] 
Kusum Tuchi Tole 


This branch baha which is situated in an 
enclosed courtyard, is still in a fair state of 
repair. The street entrance is marked to two 
very large lions. The shrine of the kwapa-dya 
has a carved doorway flanked by two prayer 
wheels set into small windows. There is no 
torana above the door, but there is a fresco 
depicting the five Buddhas plus Vajrasattva and 
another deity. The kwapa-dya is an image of 
Aksobhya facing west. The first storey has the 
usual five-fold window flanked by two small 
windows. The third storey has several small, 
plain windows. The tile roof is supported by 
several plain struts. In the courtyard is one 


small caitya , 


The sangha of this baha consists of a few 
families actually living within this complex and 
who perform the daily rituals. They are, how- 
ever, all members of the sangha of Digu Baha 
where they perform all of their initiations. 
The affairs of this small branch are looked 
after by one elder. At the time of the showing 
of the gods they still exhibit one image of 
Dipankara. The annual festival is observed on 
the fullmoon day of the month of Aswin. The 
baha has no income. 


Nothing is known about the history or foun- 
dation of this baha. There is one inscription 
next to the door of the shrine dated N.S.832 
which commemorates the setting up of several 
deities and may mark the foundation of the 


d. Pati Baha -- pati vihara(?) [9] 
Paco Tole 


This is an abandoned branch of Digu Baha. 
All that remains is a caitya in a grassy, wooded 
area with a small building behind it which has 
the appearance of an enclosed rest house (pati) 
and which now houses an image of Aksobhya facing 
west. The sangha of this baha was one family 
from Digu Baha. The original bahd fell into 
ruins and they abandoned the site returning to 
Digu Baha. What was left was turned over to a 
Theravada Bhiksu who now lives here and conducts 
his own services there. There are no inscrip- 
tions at the site and nothing is known about the 
history or foundation of the bahaé. The Sanskrit 
name given sounds suspiciously like one thought 
up on the spot to 'help' the researcher. 


3. Yachif Baha -- Heranilavarna Mahavihara [3] 
Kuti Cibha 


This baha consists of a well preserved 
kwapa-dya shrine in a tiny courtyard just off 
the main road of Thimi. The ground floor 
shrine has carved doorway, and above this the 
five Buddhas are depicted in fresco. There is 
no torana. The kwapa-dya is Aksobhya facing 
north. The first storey has a triple window 
flanked by two small windows and on the facade 
near the windows is another fresco of Samanta- 
bhadra painted half white and half blue. The 
top floor has a single window and the whole is 
surmounted by a tile roof. In the courtyard is 
a single small caitya. 


The sangha of this baha, though indepen- 
dent, has kept a close tie with Digu Baha [2]. 
The sangha consists of ten (of the seventy) 
households attached to Digu Baha. Though these 
people are counted among the members of Digu 
Baha they perform both the Barechuyegu and Aca- 
luyegu initiations here. The members take turns 
acting as dya-palas in the kwapa-dya shrine by 
rotation through the ten households, each house- 
hold having a period of service of one and a 
half years. The sangha of this baha has one 
elder (thakali). There is no longer an annual 
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festival of the the sangha, but a few people do 
observe the festival ina private way. The 
sangha has no income at the present time. As 
yith all of the these bahas of Thimi, the lin- 
wage deity of this sangha is 'Yogambara', now 
residing behind the Lokesvara temple, but 
brought there from Kwa Bana in Patan. 


Nothing is known about the history or foun- 
dation of this baha and there are πὸ inscrip- 
tions in the complex. Most probably the founda- 
tion dates from the late Malla period, but at 
the present time there is nothing to prove it. 


4. Jiswah Baha -- Purvasthita Mahavihara [7] 
Gadaca Tole 


This baha which is just off the north end of 
the main road of the village has preserved the 
shrine of the kwapa-dya only, the rest of the 
buildings around the courtyard have fallen into 
ruins. The ground floor of the shrine has a 
latticed doorway flanked by two small windows. 
On either side of the doorway are stone figures 
of Sariputra and Maudgalyayana. There is no 
torama. The kwapa-dya is an image of Aksobhya 
facing north. The first storey has the usual 
five-fold window flanked by two small windows. 
The top floor has but a single window in the 
centre of the facade. The tile roof is support- 
ed by four plain struts. The kwapa-dya is an 
image of Aksobhya facing north. In the centre 
of the courtyard is a single caitya, the top 
part of which appears to be very old. 


The sangha of this baha consists of four 
households of Vajracaryas now comprising only 
ten initiated members. These take turns serving 
in the temple by rotation through the four 
households. The term of service for each house- 
hold is one full year. The members of the 
sangha perform both the Barechuyegu and Acaluye- 
There is a 
single elder who oversees the affairs of the 


gu initiations here for their sons. 


baha. There is no longer any annual festival; 
but it used to be held on the first day of the 
month of Baigakh. A feast is neld for all of 
the members of the safgha only at the time of 
initiations which are held at irregular inter- 
vals. They still observe the annual showing of 
the gods at which they exhibit an image of 
Dipafkara and a few other images brought by 
members of the sargha , The lineage deity of 
the sangha is 'Yogambara', residing at the Loke- 
vara Temple but brought from Kwa Baha in Patan. 


Village Vihadras 465 


The Vajracaryas of this baha serve as the 
priests for Ta Baha [1] and the image of Avalo- 
kitesvara which is enshrined at that bah3. At 
the time of the annual festival the “image is 
brought to Jiswa Baha after the bathing. There 
the image is reconsecrated and the daga karma 
rituals performed. The procession then begins 
αἱ Jiswaf Baha and ends at Ta Bah’. At the 
present time the baha has no income. 


Little is known about the history and foun- 
dation of this baha. It is one of the oldest in 
Thimi, surely, but the only extant inscription 
is dated N.S.834 at which time one Sri Vajraca- 
Tya Biradeva, offered a new caitya and ornaments 
for the same. KITMV says that the baha was 
built: in the sixteenth century but gives no 
evidence for this. 


5. Gunga Cibaha -- Navacaitya Vihara [8] 
Paco Tole 


At the northern end of the main street of 
Thimi is a large caitya set just off the road 
to the east. The main caitya has a number of 
small caityas set round it and just off the 
south east corner of the area of the caitya is a 
small shrine which houses an image of Buddha in 
dhyana mudra. This is the kwapa-dya of a small 
sangha which resides here and considers this 
their baha. However, it is mot connected with 
the other bahas of Thimi nor is it a main baha 
but in effect a private branch baha of Akhan 
Baha in Bhaktapur. The three families, with 
eight initiated Vajracarya members, are reported 
to have moved to Thimi from Bhaktapur only about 
thirty years ago, and still return to Bhaktapur 
where they perform their initiations at Akhan 


Baha. These take turns serving as dya-palas in 
the shrine here, but this is really the extent 
of the activities of the sangha. There is no 
annual feast and no showing of the gods; but 
they do recite hymns during the sacred month of 
Guhla. The baha has no income. Their lineage 
deity is at Sankhu Vajroyogini as is that of all 
the members of the safgha of Akhan Baha in 
Bhaktapur. 


Sankhu 


The village of Sankhu lies at the eastern- 
most edge of the Valley of Kathmandu at the end 
of a small valley which is draineo by the Sali- 
nadi River. The village has a population of 
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329. Gum Baha, Sankhu 
Enshrined Caitya in the Foreground, 
Shrine of Vajrayogini Behind 


about 6,000, the majority of whom are Shresthas. 
However, there are the remains of nine bahas in 
Sankhu. The Newari name of the village is Sako 
or Sako-de; the Sanskrit name is Sankhapura or 
sankha Patana. 


1. Gum ahd -- (Padmagiri) Oharma  Ohatu 
Mahavihara* 
(Va jroyogini) 
North of Village 


Gum B3ha is situated on a hill north of the 
village of Sankhu and is one of the most ancient 
Buddhist sites in the Valley. Today the complex 
is most commonly Known as the shrine of Vajrayo- 
gini (or Khadgayogini), a female tantric deity 
whose shrine has been, since medieval times, the 
main object of veneration at this site. 


One approaches the baha along 8 motorable 
road leading out of the village to the foot of 
the hill where one proceeds on foot up 8 long 
series of flagstone steps. Partway up the steps 
is an important shrine of Bhairava known as 
Bhairava Than, where Bhairava is worshipped in 
the form of a large triangular stone. Opposite 
this shrine is a large pot-bellied image of 
Ganesh, and to the side of Ganesh is a rest 
house where it was formerly customary to leave 
one's shoes before proceeding to the holy shrine 
of Vajrayogini. About half way between this 
shrine and the top of the hill one encounters a 
large stUpa. It is at this stipa that many of 
the people whoa come to Sankhu to worship their 
lineage deity perform their worship. Upon reach- 
ing the top one comes to the temple complex 
within a pine forested area. There are two main 
temples in the complex. The second one as you 
approach is at the present time the main shrine 
of the baha and in effect the shrine of the 
kwapa-dya. This is a free-standing temple built 
on a square plan and having two roofs, the upper 
one of gilded copper and the lower one of corru- 
Qated iron sheeting. The ground floor of the 
temple has four elaborately carved door frames 
of exquisite detail. The main doorway, on the 
west, has a brass repousse torana depicting the 
Buddha (Maha@-amitabha, sitting in va jrasana on 
his peacock throne) flanked by the Dharma (Pra- 
jMaparamita) on the left and the Sangha (Sada- 
ksari Lokesvara) on the right. The other three 
doorways each has a wooden torama portraying a 
female tantric deity, the tantric forms of the 
consorts of three of the transcendent Buddhas: 
that of of Maha-Amoghasiddhi to the north, 
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Aksobhya to the east, and Ratnsambhava to the 
south. The shrine houses a swayambhu caitya, 
i.e. a caitya which according to tradition arose 
of its own accord. This is the shrine of the 
kwapa-dya and the deity is either identified as 
SwayambhO (the self-existent Buddha) or Amita- 
bha. One approaches the caitya from the west 
doorway and worships at the western side of the 
caitya, the side of the caitya where Maha- 
amitabha resides on the torana. Some of the 
People who perform the worship of their lineage 
deity at Sankhu perform it here. As noted in 
the other sections, I was frequently told by 
People at various bahads that their lineage deity 
was Vajrayogini at Sankhu. Some, however, told 
me that they worship not Vajrayogini but the 
swayambhu caitya. The priests at Sankhu have 
confirmed that nobody ever performs the worship 
of their lineage deity at the shrine of Vajrayo- 
gini but either at this enshrined caitya or at 
the stupa some distance below the temple 
complex. 


The larger temple to the east of the en- 
shrined caitya is the famous shrine of 'Vajrayo- 
gini', which is the main attraction of this 
complex and one of the finest and best preserved 
examples of Nepalese medieval temple arghitec- 
ture. It was constructed in N.S.775. The 
temple is a free-standing structure of three 
roofs, all three of sheet copper, the top one 
entirely gilded and the central one partially 
gilded. The top roof is surmounted by a golden 
gajtra. Gilt copper halampos hang from the 
eaves and long metal streamers reach from the 
roof down to the door of the sanctum. All of 
the roofs are supported by carved wooden struts, 
a total of forty eight in ail. The door to the 
sanctum opens to the south and is surmounted by 
a magnificent torana of gilt copper with cast 
figures set into it. The central figure of the 
toranma is a female figure with one face and 
eight arms standing in a dancing posture and 
treading on two prostrate figures. Her face 
shows the third eye and she wears a crown and a 
garland of skulls. The figure is fully clothed. 
Her right hands hold a sword, the tar jani mudra, 
a vajra, and a chopper. Her left hands hold a 
lotus bud on a stem, a bow, an elephant goad and 
a skull bowl. Just who this deity, and the 
similar image in the shrine, represents is prob- 
lematic. She is usually known as Vajrayogini, 
but more knowledgeable people will tell you that 
she is not Va jrayogini, but Khadgayogini since 
she holds a sword (khadga) in her top-most, 
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raised right hand. Vajrayogini, as in the image 
at Pharping, holds a vajra in this position. 
However, she is not a yogini at all. There is a 
deity known as Vajrayogini, but like all yoginis 
she is always portrayed entirely naked. Knowl- 
edgeable Vajracaryas will identify this image as 
Ugra Tara, or a form of the Blue Tara. Icono- 
graphically this comes much closer than anything 
else. However, even this identification is not 
without question as the Blue Tara is 8 particu- 
larly fierce manifestation of Tara and always 
has a terrifying aspect. This image has a very 
pleasant or passive mien. Furthermore, the main 
image in the temple is painted red and not blue. 
All that can be said in the end is that she is 
Ugra Tara, a Nepalese tantric form of Tara, 
probably based on an iconographic source that 
has been lost to us. Benoytosh Bhattacharyya 
identifies the image in the temple as 'Ugratara, 
more popularly known as Mahacina-Tara, which is 
believed to have been carried there [to the 
temple at Sankhu] by Bengali priests from a 
place of the same name in the District of Dacca, 
about A.0.1350, when the Muhammadens {9 their 
victorious armies over Eastern Bengal.' 


On the same level as these two temples is a 
rest house just to the west of the temple of 
Vajrayogini, mow taken aver by the police since 
some attempted thefts a few years ago. North of 
the enshrined caitya are four small caityas 
which Slusser has dated from the fifth to the 
eighth centuries A.D. The area also contains 
a lion on a pillar and several large bells. 
There is also a natural cave just off the area 
of the temples, one of several in the area. 


On the north side of the area of these two 
temples is a stairway leading up to another 
level. As one goes to the upper level on the 
tight is a small two-storied building where a 
solitary Newar, Mahayana monk lives. The upper 
level beyond this building is an enclosed, paved 
courtyard with a sunken fountain in the centre 
and surrounded by rest houses and residential 
quarters. The building immediately to the left 
as one enters this courtyard is the baha resi- 
dence proper, though no one any longer lives 
here except for the current dya-pala who must 
stay here for the term of his service. This 
building also houses some of the finest trea- 
sures of ancient Buddhist art. On the ground 
floor is a small room; to the left as you enter 
is a large gilt copper caitya about five feet 
tall. To the left of this is a colossal cast 


copper or bronze head of the Buddha. Since the 
image is partially buried it is imposs: “a to 
tell whether it is just a head or if in act the 
rest of the image is also buried there, Slusser 
dates this piece to the fifth century. On the 
floor above this is another shrine which con- 
tains a duplicate image of Vajrayogini and tuo 
other outstanding pieces. The first is a solid 
cast bronze image of the Buddha, standing and 
showing the visuyakarana mudra. The image 
stands about fifty-two inches tall; this ima 
Slusser has dated to the eleventh century, 
For some now unknown reason this image is refer- 
red to as ‘The Blacksmith's Queen'. Wear this 
is a standing image of Padmapani LokeSvara, 
again of solid bronze and standing about three 
feet high. It is very similar to the four 
images found in Kwa Baha in Patan and Slusser 
dates ik to the thirteenth or fourteenth 
century. 


The sangha of Gum Baha now consists of four 
lineages of Vajracaryas and one of Bauddhacaryas 
(=Sakyas) with a total initiated membership of 
one hundred twenty five. All’ of these live in 
the village of Sankhu, though the current dya- 
pala must live at Gui Baha for the term of his 
service. Originally the sangha consisted of 
four lineages of Vajracaryas and three of Bau- 
ddharacaryas, but two of the later lineages have 
either died out or moved away. The safgha is 
governed by a _ body of five elders known as 
thayapa, all drawn from the four lineages of 
Vajracaryas. The Bauddhacaryas are not eligible 
for this honour. The elders are chosen by 
strict seniority of initiation, irrespective of 
lineages. The eldest of these also serves as 
the Cakresvara. The members of the sangha, both 
Vajracaryas and Bauddhacaryas, serve as dya- 
palas in the kwapa-dya shrine, i.e in the shrine 
of the caitya, and in the shrine of Vajrayogini. 
Terms of service last for eight days and pass 
through the five lineages in turn. Within each 
lineage service passes by rotation through the 
households by a complicated system of reckoning 
resulting from the division of some families and 
the fact that other families have moved away or 
died o with their rights being assumed by 
others. There is no annual festival for the 
baha as such, though there are other annual 
observances. On the day of patica dana during 
the sacred month of GuUn13, the members of the 
sangha bring an image of Vasundhara ἀπ proces- 
sion down to the village of Sankhu and take it 


round the village. The five elders of the baha 


go with the image in order of seniority and 
these five and the image of Vasundhara are the 
first to receive the offerings of pafcadana. 
The image of Vasundhara is given five shares, 
the CakreSvara is given five shares, and all the 
others receive one share each. There is also an 
annual festival of Va jrayogini on the fullmoon 
day of the month of Caitra. At this time the 
duplicate image of Vajrayogini kept in the resi- 
dence of the dya-palas is put on a _ portable 
carrier and taken in procession. Barechuyequ 
initiations are performed at Gum Baha for all of 
the Vajracaryas and Bauddhacaryas living in 
Sankhu. The Barechuyequ initiations take place 
in front of the temple of the caitya; and the 
Bauddhacaryas take only ‘this initiation. fAcdlu- 
yegu initiations are performed for the sons of 
the Vajracaryas, but are not done at the baha. 
They are performed in the home of the eldest boy 
being initiated, a custom that is certainly 
unique to Sankhu. The lineage deity of the 
sangha is the stlpa on the stairway leading up 
to the temple complex proper; and the annual 
worship is still always performed there. The 
sangha no longer has any income, though they 
must have had a considerable income at one time. 
The safgha and the shrine retain links with 
communities in Kathmandu and Shaktapur3; and 
several of these communities still return to 
Sankhu to perform the annual worship of their 
lineage deity. Furthermore, whenever there is a 
major puja to be performed at the baha or the 
shrine of Vajrayogini, a Vajracarya is called 
from Kathmandu to act as upadhyaya. Originally 
it was always a Vajracarya from Sikamu Baha 
(probably the Raj Gubhaju), later it was someone 
from Takse Baha and now is always some one from 
Makhaf Baha. 


Gum Baha ἐβ the only extant baha whose 
foundation can be traced to a known Licchavi 
foundation with some degree of certainty. An 
inscription of Amsuvarma at Hadigaon dated 
Sambat 32, mentions several viharas for whose 
upkeep donations had been made. The first of 
these is Gum Vihara. The place where this viha- 
18 is situated is not mentioned in the inscrip- 
tion, but a consistent tradition down through 
the ages leaves little doubt that this is indeed 
the Gum Baha of Sankhu. The Gop lara javahsavali 
notes that King Manadeva retired to the hill at 
Guf Vihadra to do penance for some time; and the 
Bhasd VamSdvali repeats this story and notes 
that because of his penance a caitya arose there 
spontaneously, obviously a reference to the 
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svayambhu caitya still enshrined at the site, 
which still has four small Licchavi caityas near 
it. A thyasaphG record notes that in N.S.801, 
on the first day of the dark half of the month 
of Magha, a ranga-pija was performed at ‘Sri Sri 
Sri Gum Bahar Va jrayogini. Furthermore, to 
this day, though the shrine is called Vajrayogi- 
ni by Nepali speakers, any Newar when he sets 
off for Vajrayogini says he is going to Gu Baha 
(Gum Bata wane). The Sanskrit name is confirmed 
by a colophon reference ina manuscript that was 
copied there in N.S.954, There are also sev- 
eral other Malla period inscriptions within the 
complex, the most important of which is the 
inscription of N.S.775 of Pratap Malla put up at 
the time the present Vajrayogini temple was 
constructed. 


Gum Baha has eight branch bahas, all of 
them in the village of Sankhu. However, they 
are all ina state of ruin, and in some cases 
the bana is nothing more than a memory preserved 
by an occasional puja at the site of the ruined 
baha. The nitya puja is no longer performed at 
any of these sites; however, during the sacred 
month of Gufla, the five elders of Gum Baha do 
perform a nitya puja at each of these sites 
daily, and because of this it is possible to 
identify the sites. The eight are: 


a. Thathu Baha -- Siddhikula Vihara 
Dhwanla Tole 


All that remains of this baha is a cour- 
tyard which contains a large, recent caitya and 
two Licchavi caityas outside the confines of the 
courtyard. This courtyard and the one adjoining 
house several families of Vajracaryas, but there 
is no kwapa-dya shrine any longer. 


Ὁ. Duchen Baha -- Henakara Vihara 
Dhwanla Tole 


This consists in a small enclosed courtyard 
with one small caitya in the centre. Several 
families of Vajracaryas live here but there is 
no kwapa-dya shrine. Informants said that one 
of the Vajracaryas does occasionally perform the 


nitya puja at the caitya. 


c. Wam Baha -- Oharmacakra Vihara 
Ohwanla Tole 


Only a caitya and a weed-covered mound mark 
the site of this former baha. Informants say 
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that there was a baha complex at the site of the 
mound. 


d. Opi Baha -- Vajracakra Vihara 
Salkha Tole 


The site of this baha is marked by a small 
Buddha image set between two rather recent 
buildings. There is a bit of a depression in 
ΠΡ ground near the statue and it is here that 

baha puja is performed. 


e. Sui Baha -- Dharmadhatu Vihara 
Duga Hiti Tole 


At this site there is still a small en- 
closed compound with a small enclosure in the 
southeast corner which houses an image of Buddha 
in bhGmisparsa mudra and an image of a caitya. 
In the centre of this compound there used to be 
a small pond. 


f. Na Baha -- Jnanacakra Vihara 
Duga Hiti Tole 


Nothing remains of this baha but five 
stones set into the pavement in a narrow alley- 
way between buildings. Informants say this is 
the site of a baha and that the five stones 
represent the five transcendent Buddhas. 


8. Mansa Baha -- Jayanakara Vihara 
Pukhulaci Tole 


The site of this former baha is now occu- 
pied by a dump located at the edge of a rice 
mill. There are no images or caityas to mark 
the site. 


ἢ. Ko Baha -- Gunakara Vihara Suna Tole 

The only thing that marks the site of this 
baha is a stone in the middle of a path. Near 
this site is an ancient water tap and informants 
say that they perform the baha puja near the 
water tap. Informants say that the image of the 
kwapa-dya was sold, but that some of the members 
of the former safgha still have some other 
images which they saved from the baha. 


Banepa 


Banepa is a large Newar village which lies 
just outside of the Valley to the east along the 


old trade route to Tibet. In Newari the village 
is known as Bho or Bhonta. Its Sanskrit name is 
Vandepur. In the Malla period it was an impor- 
tant town and at one time was actually a sepa- 
Tate kingdom, first breaking off from Bhaktapur 
and later being rejoined. There were originally 
at least two bahads in Banepa, and perhaps three, 
but only one now remains functioning. 


1. Nhu Baha -- Paravata Mahavihdra 
Waku Tole 


This is the only surviving and functioning 
baha in Banepa. All that remains is a dilapi- 
dated shrine with an image of Aksobhya facing 
north. OQver the shrine door is a torana showing 
the Buddha, Dharma and Sangha. In front of the 
shrine is a single caitya and another image of 
Aksobhya. 


The sangha of this baha consists of three 
hundred ninety five Sakyas and thirty Vajraca- 
Tyas. The present sangha actually consists of 
three or possibly four separate groups. First 
are those who are considered the original 
members of the sangha, the -real Banepalis. 
Their lineage deity is 'Yogdmbara' which they 
say they brought from Itum Baha in Kathmandu 
from which they originally came. They also say 
that the sangha continues to follow all the 
customs of Itum Baha. All of these are Sakyas. 
A second group of Sakyas came to Banepa about 
sixty or seventy years ago from ἃ nearby 
village. No one was able to identify the 
village. They had a baha in that village but it 
had fallen into ruins. When they came to Banepa 
they were accepted into the sangha of the Banepa 
baha and set up in its courtyard an image of 
Aksobhya which they brought from the village. 
Later they also built a caitya. Some thirty 
years ago one household of Vajracaryas came to 
Banepa from Sankhu. They were also accepted 
into the sangha of the baha. At the present 
time all of these people are considered to con- 
stitute one unified sangha, but because of their 
different origins intermarriage is possible 
(Ordinarily intermar- 
However » 


among the three groups. 
Tiage within a sangha is forbidden.) 
such marriages are rare as the Banepalis look 
down on the people who came from 'the village’. 
At the present time all three groups worship the 
same lineage deity, but in four groups, in four 
slightly different places: one group comprising 
the original Banepalis, one group the Vajraca- 
tyas from Sankhu, one group the Sakyas from ‘the 
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village', and one other household which worships 
separately for some now forgotten reason. 
Perhaps this is due to a long forgotten quarrel 
or perhaps this family also came from outside. 
The amalgamation of these groups into one sangha 
does not seem so strange if one recalls that the 
lineage deity of Itum Baha in Kathmandu, where 
the Banepalis came from, is at Sankhu so they 
and the Vajracaryas from Sankha always had the 
same lineage deity. Perhaps this was also true 
of the people from 'the village'. The members 
of the safgha serve by turns as dya-palas in the 
shrine of the kwapa-dya, performing the usual 
rituals morning and evening. The term of 
service is three months, and four members of the 
sangha share each term of service, actually 
serving in the temple as convenience suits them. 
Both Barechuyegu and Acaluyegu initiations are 
performeo here for the sons of the members of 
the safighae The safigha is governed by a group 
of five elders chosen by strict seniority of the 
entire safgha irrespective of the origin of the 
various households. The annual festival occurs 
in the month of Mangsir. They have πὸ special 
observances during the month of Gufla other than 
the pafica dana and the exhibition of a few 
images. The sangha still has a little income 
from their guthi lands. Nothing is known about 
the history or foundation of this baha other 
than the tradition that the original sangha came 
from Itum Baha in Kathmandu. The only inscrip- 
tion at the baha is dated N.S.840 and commemo- 
rates the offering of a gajgjra at the time of 
the pafica dana in that year. 
2. Banepa Bahi -- Bhanakha Tole 

There is one a bahi in Banepa, out at the 
present time all that is left is one section of 
the original buildings with the bahi shrine 
which is typical of the bahi style. Over the 
‘doorway of the shrine is a torana showing the 
Buddha (Maha-amitabha) flanked by the Oharma 
(Pra jnaparamita) and the Sangha (Sadaksari Loke- 
Svara). The kwapa-dya is an image of Aksobhya 
facing east, but informants say that this is a 
recent image installed about eight years ago 
after the original was stolen. In the courtyard 


are two caityas. 


The bahi sangha has long since disappeared 
but the daily rituals are performed regularly by 
people from Nnd Baha. 


There were originally two inscriptions at 


this place. The first was 48 ted N.5.677 and was 
almost completely illegible . This inscription 
is no longer in evidence. The second one dats 
N.5.718 commemorates the offering of a torana. 


Panauti 


Panauti is a village of about 2,700 sit- 
uated south of. Banepa on 8 triangular-shaped 
area of land between the Punyamati and the Roshi 
Rivers. It was an important trade centre in 
former times and according to legend once had 
its own king. The Newari name of the Village is 
Panti and its Sanskrit name is Punyavati Nagara. 
At the present time there are two bahas in 
Panauti. 


1.Pantiya Baha -- Dharma Dhatu Mahavihara [1] 
Wala Chen Tole 


Architecturally this is not a baha but 
simply a large stupa situated in an open expanse 
in the street in front of a temple of Brahmaya- 
ni, which has no connection to the caitya. 
Perhaps there was a baha complex adjoining the 
stupa at one time. Informants say that the 
kwapa-dya of their sangha is a small image of 
the Buddha set into the stupa at the base of the 
harmika. At the present time there are no other 
structures or images at this site. 


The sangha of this baha consists of one 
Vajracarya and sixty Bauddhacaryas (= Sakyas). 
Many of the members of this sangha now live at 
Sankhu, a village some hours walk from here at 
the foot of the hill where the famous Namo 
Buddha stupa is situated. Some members of the 
sangha have moved away from the village alto- 
gether. At the present time only six of the 
households of the safgha serve as dya-palas 
performing the customary rituals each morning at 
the stupa. Three of these households are 
resident in Panauti and three in Sankhu. The 
term of service is one entire year and when the 
people from Sankhu serve they must spend the 
year in Panauti. Barechuyegu initiations are 
performed in front of the stupa for the sons of 
the members of the sangha and this is the only 
initiation which the Bauddhacaryas take. The 
Vajracarya family performs Aca luyequ initiations 
at their own house where they have an agam. 
However, the sole initiated Vajracarya from that 
household has no sons, so the Vajracarya line 
will cease with his demise. The sangha has one 
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elder, the Vajracarya. The sangha celebrates 
its annual festival on the third day of the dark 
half of the month of Phalgun. The lineage deity 
of the sangha is a nameless and aniconic image 
situated at Wapu Khel on the edge of the 
village. The sangha used to have a regular 
income from guthi lands but this has disap- 
peared. 


Nothing is known about the history or 
founding of this baha and the only legible in- 
scription at the stipa is dated 8.5.2005. 


2. Nho Baha -- Kasivarna Mahavihara [2] 
Wala Chen Tole 


All that remains of this baha is a a dilap- 
idated kwapa-dya shrine marked by two half 
buried lions. In the partially enclosed court- 
yard of the baha is also a recently erected 
caitya. The kwapa-dya of the shrine is an image 
of Akgobhya facing east. 


The sangha of this baha consists of twenty 
four Bauddhacaryas(=Sakyas) and eleven Vajraca- 
ryas. Many of the members of the sangha live in 
the village of Sankhu near Namo Buddha which is 
probably their original home. To this day 
eleven members of this sangha must take turns as 
dya-palas at the shrine of Namo Buddha; and this 
baha is known as 'the home of Namo Buddha’, 
because when the image is brought to Panauti it 
is kept in this baha. These eleven are drawn 
from only four of the lineages of the sangha, 
five from the first lineage, four from the 
second and one each from the third and fourth 
lineages. (There are several additional lin- 
eages which do not share this right. No one was 
able to give a reason for this seeming discrimi- 
nation.) These eleven are given the Acaluyequ 
initiation and constitute the eleven Vajracaryas 
of the sangha. In addition to their duties at 
Namo Buddha these eleven function as ordinary 
Vajracaryas performing priestly functions for 
people in and around Panauti. The members of 
the sangha take turns acting as dya-palas in the 
shrihe of the kwapa-dya. Terms of service are 
irregular as many people live in Sankhu and do 
not take aturn in the temple. The annual 
festival of the baha is held on the fullmoon day 
of the month of Magh. At the time of Gunla the 
eleven Vajracaryas bring an image of Buddha from 


Namo Buddha in procession for the pafica dana 
festival. There are two images of Dipankara in 
Panauti, one at each baha and these join the 


Buddha from Namo Buddha for a procession round 
the town, to seven places--the two bahas and 
five caityas. The image from Namo Buddha is 
taken back the following day. The lineage deity 
of the safgha is an image which they call simply 
Ajima and is situated in the village of Sankhy 
where they still perform the annual worship, 
The sangha has one elder and a little remaining 
income from guthi lands. 


Nothing is Known about the history or foun- 
dation of this baha and there are πὸ inscrip- 
tions at the site. 


Khampu 


1.  Khampuya Baha -- Mantrasiddhi Mahavihara 
Khampu 


In the village of Khampu, which lies east 
of the road leading from Banepa to Panauti, are 
the remains of a baha. The buildings have 
entirely disappeared and all that remains are a 
caitya and an image of a bodhisattva. According 
to informants in the village, after the build- 
ings of the baha fell into ruins the sangha 
moved away from the village. (Are they the 
people in Banepa who 'came from ἃ village'?) 
The only Bare now living in the village are one 
family of Sakyas from Inaco Baha in Bhaktapur 


Nala 


Nala is a village north and a bit west of 
Banepa, just outside the rim of the Valley. It 
has about 2,000 inhabitants and is an exclusive- 
ly Hindu village. The Sanskrit name of the 
village is Nagiripura. There are no Bare resi- 
dent in the village and the main shrine of the 
village, that of Bhagavati, is tended by Newar 
Hindu priests (acaju). Outside of the village 
to the west is one baha. 


1. Lokegvara Baha -- Uttarapantha Mahavihara 
Nala 


The shrine of this baha is at the western 
end of an enclosed rectangular area bordered on 
the north by a long narrow rest house, on the 
south by ordinary dwellings and on the east by a 
low wall and a wrought-iron gate. All of the 
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buildings are of recent origin. The shrine 
itself which has been recently renovated may 
represent the remains of a proper baha, though 
it looks more like an ordinary house than a 
baha. It is a rectangular two-storied building 
with a single tile roof supported by short unor- 
namented struts resting against the wall rather 
than on the cornice. The roof is surmounted by 
a cupola also with a single tile roof and topped 
by a golden gajGra. Various household utensils 
hang round the base of the cupola. There are 
three doors on the ground floor and windows 
above them on the first floor. One of the doors 
has a torama. The window above the main door 
has a carved wooden screen with a small window 
on either side of it. The surface of the walls 
has been plastered and whitewashed. The temple 
is bordered by a railing of metal oil lamps 
which form an archway over the steps leading up 
to the main door. 


In front of the temple is one small stone 
caitya and one large whitewashed caitya. 
Neither of them is dated. In the centre of the 
temple compound is a pond with a platform in the 
centre for the bathing ceremonies of the image 
of Padmapani Lokegvara ὑπο is the kwapa-dya. 
The present image is white like the LokeSvara at 
Jana Baha in Kathmandu, but informants say that 
the colour dates from the time of the restora- 
tion of the cult when experts from Jana Baha 
were called to teach the dya-pala in Nala how to 
paint the image. Originally the image was red. 
A stone walkway leads out to the platform in the 
centre. At the end of the walkway are two stone 
guardian lions. Both the pond and the bathing 
platform are recent renovations. There is an 
inscription on the bathing platform put up on 
N.S.1074. 


The present cult of Nala LokeSvara is the 
result of a recent revival of the cult by inter- 
ested parties from Kathmandu. By the beginning 
of this century the cult had completely lapsed, 
the sangha had died out and it seems the baha 
was more or less abandoned. After the earth- 
quake of 1934 Ananda Muni Vajracarya requested 
money from the government for the restoration of 
the shrine, and over the past fifty years 
further renovations have been carried out, and 
an annual festival of this Lokesvara was inaugu- 
gas in imitation of the similar festival of 
Lokesvara at Jana Baha in Kathmandu. 


At the time of the restoration of the cult 


of Nala Lokegvara, a Vajracarya was called from 
Bhaktapur to tend the shrine. He has settled 
with his family in Nala, and he and his four 
sons act as dya-palas in the shrine of the 
kwapa-dya, i.e. Nala Lokesvara. However, they 
retain their links with Bhaktapur and their 
membership in Pagu Baha from where they came. 
All of their initiations are performed in Pasy 
Baha, so from the viewpoint of the sangha this 
baha has in effect become a branch of Pasu Baha 
in Bhaktapur. They perform only a morning puja 
in the temple of Lokesvara. 


The main event of the year is the annual 
bathing, reconsecration of the image and the 
procession round the village which takes place 
at the beginning of the month of Caitra. The 
bathing ceremony takes place on the first day of 
the dark half of the month of Caitra. The 
actual bathing ceremonies are performed by the 
pafijus from Bungamati and the consecration cere- 
monies on the following morning are performed by 
a Vajracarya from Kathmandu. It was Ananda Muni 
Vajracarya from Kathmandu who helped to estab- 
lish this custom and for many years he performed 
the ceremony himself. Now he has passed it on 
to others. The consecration teremonies take 
Place on the day following the bathing and when 
the rites are finished the image is placed ona 
khat and taken in procession from the baHa up 
through the village and back to the baha before 
nightfall. 


Nothing is known about the history or foun- 
dation of this establishment and there are no 
dated inscriptions from the Malla period or 
earlier. There are, however, a number of frag- 
mentary images that are surely Malla period or 
From what remains of the original 
structure, and from its position outside of the 


eariier. 


village, one can surmise that the original foun- 
dation was probably a bahi and not a baha. 


Dolakha 


East of the Kathmandu Valley in Janakpur 
Zone is the village of Dolakha, a town important 
from at least medieval times because it lay on 
the trade route from the Valley to Tibet. The 
entirely Newar population of this village has 
cultural links with both Patan and Kathmandu. 
There is one baha in this village. 


4. Wambhu Baha -- Vandakrtadeva Mahdvihara 
Pifgal Tole 


In Pingal Tole in this village is a temple, 
now empty, which is all that is left of the one 
baha of Dolakha. The kwapa-dya of this shrine 
is an image of Padmapani Lokegvara which was 
stolen from the shrine in 1972. Some time later 
it was recovered, but since that time the one 
family of Vajacaryas who tended the shrine have 
kept the image locked up in their house in 
SimbhU Tole except for the time of the annual 
festival. The image is a small version of 
Bunga-dya of Patan-Bungamati, and called ®uga 
Dya by the people cf Oolakha. On the halo 
surrounding the image itself is an inscription 
dated N.S.701 when this halo was offered to 'Sri 
Sri S53 Avalokitegvara by Bhiksus of Wambhu 
Baha. 


The safgha of this baha consists of one 


family of Vajracaryas, mow comprising three. 


brothers. They serve as dya-palas of Lokegvara, 
performing all the ceremonies in connection with 
the annual festival, and perform their Barechu- 
yegu and Acaluyegu initiations in Dolakha. The 
daily rituals are no longer performed 85 the 
image is kept locked up except for the annual 
festival. 


The main event of the year is the annual 
ratha jatra of LokeSvara, am imitation of the 
similar festival in Patan. The festival begins 
on the morning of the full moon day of BaiSakh 
when the Vajracaryas bring the image from their 
home back to the old baha where they perform 
first the bathing ceremony and then the reconse- 
cration rites. On the following day the image 
is placed ona ratha which is then pulled by 
stages through the village. On the eighth day 
the image is removed from the ratha and returned 
to the house of the Vajracaryas. The sangha 
still has some giithi land at a place called 
Lapelang which provides seven pathis of oil and 
three muris of paddy which help,ko defray the 
expenses of the annual festival. 


Nothing is known about the foundation of 
this baha. The Vajracaryas themselves claim 
that they originally came from Kathmandu, and 
this is confirmed by an inscription at a caitya 
in Dolakha which was put up in the year N.S.669 
by Vajracaryas from Wanisangha Mahavihara (Musum 
Baha) in Kathmandu. The baha and the cult of 
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Lokegvara certainly predate the offering of the 
halo in N.5.701. 


Notes 


Abbreviations: 

ABHILEKH -- Dhanavajra Vajracarya, 
Licchavikalka Abhilekh. 

KANTIPUR SILALEKH -- Sankarman Rajvamsi, 
Kantipur Silalekh SUci. 

KTMY -- Carl Pruscha, ed. Kathmandu Valley: 


The Preservation of Physical Environment 
and Cultural Heritage, A Protective 
Inventory. 

PETECH -- Luciano Petech, Mediaeval History of 
Nepal, Second Edition. 

RATNAKAJI -- Ratnakaji ἃ Bijaya Ratna 
Vajracarya, Nepa Deya Viharya Taca. 

REGMI -- Dilli Raman Regmi, Medieval Nepal, 4 
Vol. 

ϑᾶν -- Hemraj Sakya and T. ἢ. Vaidya, eds., 
Medieval Nepal, Colophons and Inscriptions. 

SLUSSER -- Mary Slusser, Nepal Mandala. 7 

VRHAT SUCI-BAUDDHA -- Buddhisagar Parajuli 
Sarma, Sri Nepal Ra jkiya Virpustakalaya- 
sthapustnama Yrhatsucipatra, Bauddha- 
visayakah. Three Parts. 

WRIGHT -- Daniel Wright, ed. History of 
Nepal. 


The claim has been made that baha derives 
from the Sanskrit bhattaraka or bhattara. ‘Ac- 
cording to the eminent Newar-scholar T. L. Mana- 
ndhar the Newari word cibha is derived from the 
Sanskrit bhattara', a title of respect. In the 
14th century Newari the word became corrupted 
into bharapha and later bahara or baha, the 
word which today is used for every former monas- 
tery. . . Again cibha is the short version of 
cibaha, meaning the smaller (Newari ci = small) 
object which deserves respect.’ (Niels Gutschow, 
"The Urban Context of the Stupa in Bhaktapur/Ne- 
pal’ in Anna Dallapiccola ed., The Stupa Its 
Religious, Historical and Architectural Signifi- 


cance [Wiesbaden, 1980) p. 140.) This is a 
confusion of two etymologies. The word bhatta- 
taka is an adjective or substantive and it means 
‘venerable, worshipful' or as a substantive ‘the 
lord or master’. There are abundant examples of 
the use of this word in inscriptions from the 
Licchavi times down to the present where it is 
used as a term of respect for gods, kings (usu- 
ally parama-bhattaraka), teachers, priests and 
respected persons in general. (The term 
bhattara does not occur in the inscriptions.) 
The caitya is personified and referred to as 
caitya bhattaraka = 'the revered caitya'. (There 
are abundant references to this, but see for 
example the full title ὅτι sri sri vajradhatu 
caitya bhattaraka in an inscription at Lagan 
Baha in Kathmandu, Hemraj Sakya and T. ἢ. Vai- 
dya, eds, Medieval Nepal [Kathmandu, 1970] p. 
143) (Henceforth S&V). This is shortened to 
caitya (or caitra) bharara (S&V p. 93,158.) This 
again becomes caitya bahara (S&V p. 162-7, where 
the term appears about a dozen times.) This 
caitya (or caitra, ceta) bahara is further 
shortened in ordinary speech to ci-baha or sim- 
ply cibha. JI would take the ci as ultimately 
derived from caitya and not the Newari diminu- 
tive ci. Bhattakara is an adjective and a cibha 
is not a ‘little revered ojbect' but a ‘revered 
caitya'. 

The same derivation of bahara can be seen 
im the term ‘guru bhattakara' (the revered 
teacher) a term applied to Vajracaryas. In an 
inscription of N.S.551 at SwayambhU there is a 
reference to the rajguru bhattakara of Sikhamu 
Baha as '‘sikomugudi rajguru bharapa toyuju' 
(S&V, p. 28.) This again becomes guru bahara 
(S&V, p. 146). See also an inscription of N.S. 
793 where guru-bharara and guru-bahara' are 
alternated several times (S&V, p. 123-40). Other 
variations of this are guru bhalala (S&V 97) and 
guta bahara (Purnima 4:38). This appears to be 
the derivation of the current term for a Vajra- 
carya--Gubhaju. Hence it derived guru bhattara- 
ka > guru bharara > guru bahara > gu-bha+jyu 
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(the suffix added to show respect). In light of 
this it is necessary to abandon the original 
derivation I gave of gubhaju as derived from 
guru + bhaju (Karunamaya p.10 note 3 ). In 
addition to the above line of reasoning, which 
now seems clear, the term bhaju is a term of 
respect for the nobility, the trading class etc. 
in the Malla period. It is ordinarily not used 
for a Sakya or Vajracarya who are always bare, 
or sakya, Sakyabhiks Ἢ 

The term vahara/bahdra > bahala > bahal > 
baha as applied to a vihara has a different 
etymology. That it is not not derived from 
bhattakara is clear from the constant alterna- 
tion of vihara--vahara in the inscriptions cited 
in this work, sometimes within the same inscrip- 
tion. Vahara is vihara. Furthermore vahara 
derived from bhattakara in this context would 
make no sense. The names of the viharas would 
then be Kwa Bhattdraka, ODhwaka Bhattaraka (the 
‘respected [what?] called Kwa', etc. A noun is 
needed and the noun is vihara. 


*ou6 for example the inscription at Na Bahi 
in Kathmandu dated N.S.631 which twice refers to 
the institution as bahiri. (D. R. Regmi, Medi- 
eval Nepal, 4 Vol. (Calcutta, 1966], Vol. 3p. 
(96-97)--Henceforth simply REGMI.) Popular 
theory says they were so called because they 
were built on the edges of, or outside of the 
city. 'The banaprastha biharas were called by 
some bahi, i.e., outside because the banaprastha 
bhiksus did not live in the cities, but in 
forests.' (Daniel Wright, History of Nepal [Ka- 
thmandu 1972] p. 237--Henceforth simply WRIGHT.) 
At first glance this sounds like a bit of popu- 
lar and highly suspect folk etymology. Edger- 
ton, however, gives the meaning of bahiri in a 
Buddhist context as ‘a quarter or group of 
houses outside of a city’. (Franklin Edgerton, 
Buddhist Hybrid Sanskrit Grammar and Dictionary 
(New Haven, 1953) Vol 2, p.399.) As a matter of 
fact if one traces the placement of the existing 
bahis of the three cities on a map which shows 
the confines of the late Malla cities it becomes 
clear that the bahis are nearly all either on 
the very edge of the city or outside of it. 
Even the few that appear to be in the midst of 
the city were probably built on the edge of one 
of the earlier settlements which were later 
incorporated into the late Malla city. See the 
introductory section to the Patan Bahis for 
further treatment of the question of the dif- 
ference between a baha and a bahi. 


3 : .- - 
See Dhanavajra Vajracarya, Licchavikalka 


Abhilekh (Kathmadau, 2030 B.S.), ρ. 320FF, 
(Henceforth ABHILEKH) See also Theodore 
Riccardi, Jr., ‘Buddhism in Ancient and Early 
Medieval Nepal,' in A. K. Narain, ed., Studies 
in History of Buddhism (Delhi, 1980), p. 265 fF, 


AREGMI 3:(12) A reference dated N.S.218 to 
Vajracarya Dharma Simha of Vajra$ila Mahavihara 
is, as far as I know, the earliest dated refer- 
ence to a Vajracarya who is definitely a native 
of the Valley. (See section on Iku aha in 
Kathmandu.) There are stray earlier references 
to Vajracaryas as authors of texts. For example 


there is a copy of the Aryava jrodhaka in the 
National Archives copied in N.S.178. The author 


“of the text was Mahavajracarya Anandagarbha, but 


here is no assurance that this man was from 
Nepal. He may well have been a master of Nala- 
nda or Vikramasila. (Buddhisagar Sarma ed., 
Vrhatsucipatram, Bauddhavisayaka I [Kathmandu, 
2021 8.S.], p. 107) (Henceforth VRHAT-SUCI 
BAUDDHA.) There is a reference ta one Bhiksu 
Ravendradeva or Acarya Sthavira Ravendradeva of 
the Mdnadeva Mahavihara in Patan dated Ν. 5.182, 
He is probably a Vajracarya, especially in view 
of the fact that the text he copied was the 
Pancaraksa (Luciano Petech, Mediaeval History of 
Nepal [Rome, 1984], .45.--Henceforth PETECH.) 
There is also a reference to one Acaryabhiksu 
Brahma of Sri Parinirvana Mahavihara in Patan 
dated N.S.188. He may be a Vajracarya. (Hemraj 
Sakya, Sti Rudravarna Mahavihar Sthita Talpatra- 
Abhilekh [Lalitpur, 2524 Buddha Sambat], p.4 
#5.) After N.S.300 there are abundant refer- 
ences to Vajracaryas. 

Sakyabhiksu was a term for a Buddhist monk, 
and we find at least one reference to a monk as 
Sakyabhiksu in the Licchavi inscriptions. (A- 
BHILEKH, p. 456) The inscription is found at 
Cha Bahi and is undated but definitely from the 
Licchavi period. Sakyabhiksu Bandhubhadra made 
some sort of a gift in memory of his parents and 
for all living beings. Another undated inscrip- 
tion from Te Baha in Kathmandu refers to one 
Sakya Priyapala who built a well and fountain in 
memory of his parents. (ABHILEKH, p. 454.) 
Vajracarya interprets this reference also as 
Sakyabhiksu. However, he argues from the clear 
teference to Sakyabhiksu above that the descen- 
dants of the Sakya clan were living in the 
Valley of Nepal. Sakyabhiksu does not imply any 
blood relation to the Sakya clan unless corrobo- 
rated by other evidence. It would be better to 
read the second reference as it stands (Sakya 


Priyapala) and use this as a confirmation for 
the presence of Sakyas in the Valley. (That 
members of the Sakya clan had migrated to the 
Valley of Nepal is indicated by the Mulasarva- 
stivadaviniya, see ABHILEKH, p. 172). Some of 
the people who use the surname Sakya still claim 
descent from the Sakya clan and we find the 
claim asserted in the Malla period inscrip- 
tions. See for example the inscription at Nha- 
ykan Bahi in Kathmandu dated N.S.508 with a 
reference to sakyavamsodadhijatacandra (REGMI 
3:(30)) and the inscription at Bikama Baha in 
Kathmandu dated N.S.634 with a reference to one 
Sakyavamsodvhava sri bhimapéla bharo.  (REGMI 
3:(98)). There are abundant references to the 
title gakya bhiksu in the cache of palmleaf land 
grants found at Uku Baha in Patan and dating 
From N.5.103 to N.S.3”’ None of the documents 
gives clear evidence that any of these people 
are married. However, the many references to 
individual bhiksus and Sakyabhiksus buying and 
selling land in their own name lends credence to 
the theory that they are in fact householders. 
One finds a contrast between the many documents 
where individuals are buying and selling land 
and the “-w where a sangha is doing so. (Sakya, 
op.cit.) The earliest reference to a definitely 
married Sdkyabhiksu is, as far as I know, found 
in the inscription at Na Bahi in Kathmandu dated 
N.S.631 with a reference to Sakyabhiksu Sri 
Jyotiraja Pala, his mother Ullasa Laksmi and his 
wife Abhaya Laksmi (. . . Sakyabhiksu srijyoti- 
raja pala mata ullasa laksmi, bharya abhaya 
laksmi. . .) (REGMI 3:(69).) The earliest 
reference to a married brahmacarya (scelibate) 
bhiksu is’ found on an inscription at Guita SBahi 
in Patan dated N.S. 635 and refers to Brahmaca- 
tya Bhiksu Sri Jakharajaju and his wife Manama- 
yi. (brahmacarya bhiksu Sri jakhara jajusa bharya 
manamayi REGMI 3:(104).) 

Even the term bhiksuni is occasionally used 
for the wife of a Sakya or Vajracarya. See for 
example an inscription of N.S.742 [vajra ]carya 
bhiksuni (Sahkarman Rajvamsi, Kantipur Silalekh 
Sici [Kathmadu,2027 8.S.] 62.) (Henceforth 
KANTIPur-SILALEKH) See also an inscription of 
N.S.767 which lists a whole series of donors all 
called Sakyabhiksu except for one called simply 
bhiksuni jamuna (S&V, p. 119) and another in- 
scription of N.S. 797 paravata mahaviharaya 
bhiksuni mata (KANTIPUR-SILALEKH 117). In this 
connection there is a very intriguing reference 
in the colophon of a manuscript of the Astasaha- 


stika Prajfhapdramita dated N.S.284 to a thiksu 
and bhiksuni of Parinirvana Mahavihara in Patan 
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(deyadharmoryam pravaramahayanayayinab stipara- 
nirvanamahavihariyabhiksukumarabhadra bhiksupi 


somamatyoryadatrapunyangadbhavatu). VRHAT SUCI- 
BAUDDHA 1:45-6. two man and wife? 


See the section on Gum Baha below and 
ABHILEKH, p.320. 


Or here is a still current tradition which is 
found in the later chronicles that Sankaracarya 
came to Nepal, defeated the Buddhists, destroyed 
their manuscripts, killed many of the monks and 
forced the remaining monks and nuns to marry. 
(See for example WRIGHT, fp. 118-120.) This is 
the source of the general theory upheld by al- 
most all Nepali and many foreign writers that an 
abrupt change took place when nearly all the 
monks and nuns suddenly married and abandoned 
the traditional celibate life style of the bhi- 
ksu. According to current scholarship Sankara- 
carya lived from about A.D.700 to 750. He was 
born is south India and was a great philosopher, 
the main expounder of the school of Advaita 
Vedanta. He preached mainly to intellectuals 
and sanyasis in the villages and attempted to 
revitalize and purify Hinduism. He was a great 
controversialist attacking both,the tenants of 
Mimamsa and Mahayana Buddhism, though the great 
similarity between his advaita theory and. the 
philosophy of Mahayana Buddhism caused his Hindu 
adversaries to call him a crypto-Buddhist. Sev- 
eral biographies written many centuries after 
his death attribute fantastic exploits to him, 
but sober scholarship says that there is no 
evidence that he was a violent iconoclast burn- 
ing the books of his adversaries and putting 
them to death as the Nepalese chronicles claim. 
In fact to attribute these deeds to him is to 
demean the name of one of India's greatest reli- 
gious leaders and philosohers. He travelled 
widely and is reputed to have died at Kedarnath 
in the western Himalayas, but there is πὸ evi- 
dence that he ever visited the Valley of Nepal. 
Had he visited Nepal he would have come at the 
height of the Licchavi period. There is no 
evidence from the Licchavi inscriptions of a 
visit of Sankaracarya to Nepal and no evidence 
of a religious upheaval resulting in the virtual 
destruction of the Buddhist tradition. There is 
only one inscription that is at all critical of 
the Buddhists and this merely presents the sec- 
tarian Vaisnavite view concerning the Buddhists. 
(ABHILEKH, p. 158-164) Furthermore, there is no 
evidence of either a visit of Sankaracaérya or a 
concerted effort to destroy Buddhism in the 
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earliest and most reliable chronicle, the Gopa- 
lardjavamSavali. To expect such an event at 
this time does not fit what evidence we have of 
the history of Buddhism in Nepal. From the 
evidence of manuscripts and inscriptions plus 
the accounts of the Tibetan chronicles, it is 
clear that the greatest flowering of Buddhism in 
the Valley of Nepal occurred long after Sankara- 
carya in the so-called Thakuri Period. If one 
has to explain the later changes by ἃ single 
event or a period of persecution of the Bud- 
dhists he would have to look for this in the 
Malla period or shortly before its inception. 
The story of Sankaracarya may well have 
arisen from the coming of a much later Sankara- 
carya who is known to us-from a single inscrip- 
tion dated N.S.262 (P.0.1142). According to the 
evidence of the inscription this man twice vi- 
sited Nepal and especially in his second visit 
gatnered quite a following. Inhis religious 
practice and doctrine he was the antithesis of 
the great Sankaracarya--a follower nf Dvaitava- 
da, an expert in yoga and a tantric master who 
covered himself with the ashes of a Saiva sadhu 
and rode a bull. Even this inscription though 
gives no evidence of a violent attack on the 
Buddhists. It does indicate a growing influence 
of tantric Saivism at the highest levels. He is 
reputed to have given diksa to the sons of the 
king, Sivadeva, to have repaired the Pasupati- 
nath temple and to have introduced tantric ri- 
tuals in the worship of the lingam at Pasupati- 
nath. (Dhanavajra Vajracarya, ‘Madhyakalik Nepa- 
1ka Ek Prakhyat Raja Sivadeva,' Contributions to 
Nepalese Studies [Vol. VIII, No. 1], p. 217-18.) 
What evidence we have from the Thakuri 
Period and the early Malla period supports the 
theory of a gradual change eventually resulting 
in the disanpearance of celibate monks. That 
the custom of at least some monks marrying was 
not a Nepalese innovation is supported by Ka- 
In the time of 
"who 


lhana's chronicle of Kashmir. 
King Meghavahana one of his wives Yukadevi 
was eager to compete with her rivals, built at 
Nadavana a Vihara of wonderful appearance. In 
one half of it she placed those Bhiksus whose 
conduct. conformed to the precepts, and in the 
(other) half those who being in possession of 
wives, children, cattle and property, deserved 
blame for their life as householders.' (ἢ. A. 
Stein, Kalhana's Rajatarangini [Delhi, 1979 
Reprint], p. 73-4.) The date of this king is 
uncertain but he must certainly be placed well 
before the seventh century A.D. One may cer-~ 
tainly question the accuracy of the accounts of 


these early kings in the chronicle, but what is 
clear is that the phenomenon of married Buddhist 
monks was a long established custom by the time 
Kalhana wrote the chronicle in A.D.1148-9. The 
custom is not unknown in other Mahayana coun- 
tries, especially in Tibet. What is peculiar to 
the situation in the Valley of Nepal is that 
eventually the celibate monk disappeared entire. 
ly leaving onl, communities of married Bare, 
This is unique and it is this more than anything 
else which gives Newdr Buddhism its special 
character. 

The term sangha refers to the monastic 
community plus the official lay Buddhists (the 
upasaka), but the core of the Buddhist sangha is 
always the community of celibate monks. Without 
an active and educated, ceJibate sangha Bud- 
dhism withers and dies. Tiis may be one of the 


‘main factors in the disappearance of Buddhism in 


India; and its survival in Nepal may well be due 
mainly to the fact that the Bare became a caste 
thereby insuring that the descendants of the 
Bare would of necessity be ordained and carry on 
the tradition. 

When the celibate monks entirely disap- 
peared is a question that simply cannot be an- 
swered at the present state of our knowledge. I 
have been given concrete examples of celibate 
Newar monks in the Valley within the past two 
hundred years, but they were clearly exceptions 
to the rule and individual, isolated occur- 
rences. They seem to have been men who had 
spent some time in Tibet, received ordination 
there as Mahayana bhiksus and continued their 
practice when they returned home. Most of them 
seem not to have been Bare but Udaya, i.e., men 
who by caste were excluded from the status of a 
monk (Bare) in Nepal. Slusser is of the opinion 
that there were celibate monks in the Valley up 
to the seventeenth century (SLUSSER 1:288, 289.) 
This opinion seems to be based on Wright's 
Chronicle which states (in speaking of the ar- 
Tangements for the bahas made by the king of 
Patan in the seventeenth century): ‘The Yampi 
Bihar, built by Sunaya Misra was nirbanic (i.e, 
the inhabitants did not marry); and as a griha- 
sta Acharya is required for performing the homa 
the Raja decided that one of the people from 
Dhum Bihar should act as a priest to perform the 
homa in this bihar.' (WRIGHT, p. 236.) It must 
be noted first that the interpretation of nirba- 
nik as ‘the inhabitants did not marry’ is 
Wright's interpretation, not the chronicle's. 
It is clear from the chronicle that the people 


in these viharas were married. I shall return 


to a commentary on this passage in the introduc- 
tory section to the Patan Bahis. 


"Both of these deities, one Hindu and the 
other a Buddhist tantric deity but with Hindu 
origins, are placed at the doorway of each baha 
as protectors of the baha buildings, a custom 
that goes back to ancient times. I-Tsing who 
travelled through India in the latter part of 
the seventh century reports that it was common 
to find an image of Mahakdla near the door or in 
the kitchen of the great Indian viharas. He 
identifies him as belonging to the beings of the 
Great God (MaheSvara = Siva) and placed there to 
protect the vihara. I-Tsing, A Record of the 
Buddhist Religion (Delhi, 1966) p. 38. The Hindu 
god Hanuman is also often added as a protector 
and represented either by an image or by a 
triangular chink in the wall. 


ὅρος ἃ more detailed description and dia- 
grams of Chusya Baha see Wolfgang Korn, The 
Traditional Architecture of the Kathmandu Valley 


(Kathmandu, 1976), p. 30-33 and for more details 
and diagrams of a bahi, p. 28-29. 


Peiusaee calls these shrines 'family viha- 
ras’ as they contain ‘a Buddhist image which is 
the object of daily family worship.' (SLUSSER 
1313; 2:pl. 142,143.) Such a term does not 
really distingush these shrines, as all branch 
bahaés (and most main bahas) are in fact family 
shrines. The sangha is an extended family as is 
evident from the fact that in almost all bahas 
and bahis the entire sangha have the same lin- 
eage deity and often trace their origin to a 
common ancestor. The branches arose when the 
extended family became too large to fit into the 
original establishment, and one unit of the 
extended family built a branch for itself or a 
branch was built for it by lay people. What 
distinguishes these shrines from the traditional 
baha is the style, and this is fairly recent. 
As an institiution the little 'modern' or 'fami- 
ly' baha is identical to Chusya Baha, a branch 
of Dhwaka Baha founded for a branch of the 
extended family of the Dhwaka Baha sangha. 

In a recent article David Gellner has 
called all regular branch  bahas 
monasteries’ and has distinguished them from the 
semi-independent branches of Kwa Baha which are 
not lineage monasteries. This is quite accurate 
as all of these monasteries were founded to 
house one lineage of the extended baha family. 
(David Gellner, 'The Newar Buddhist Monastery-- 


"lineage 
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An Anthropological and Historical Typology,’ a 
Paper presented at the ‘Heritage of Kathmandu 
Valley' Conference at Lubeck, West Germany, 
1985; to be published in the forthcoming volume 
of papers presented at the conference. 


Others is a very long series of rituals for 

the consecration of a baha which stretch over a 
period of a year and a half. Rityals begin with 
the selecting of the site, the blessing of the 
site and then continue with rituals for each 
stage of construction. The culmination comes in 
a three day yajfia performed when the building is 
finished and the images are consecrated. This 
ceremony is not only long but very expensive, 
and the expense is one of the main reasons given 
to me why such consecrations are seldom per- 
formed any more. For a description of one such 
ceremony in the late Malla period see the sec- 
tion on Pince Baha [47] of Kathmandu. For a 
description of the preliminary rituals regarding 
the selection of the site and the decoration of 
the bahas see the section from the K riyasangra- 
ha- Panjika in Rajendralala Mitra, The Sanskrit 


‘Buddhist Literature of Nepal (Calcutta,1971), p. 


103-106. 

The treatment of the whole question of the 
definition of a baha or v nara in the Valley of 
Nepal by most modern writers suffers from what 
one might call a semantic or theological bias. 
(If one can use the term 'theological' of Bud- 
dhism at all.) For example, Slusser in sepaking 
of types of viharas says 'in Nepal as the [mona- 
stic] institutions gradually faded away, the 
buildings were left intact, as was the name 
vihara attached to them, however inappropriate 
it had become. Vihara is now only a convenient 
label for Buddhist buildings, which now have 
nothing whatsoever to do with monasticism. Fur- 
ther, in contemporary Nepal the word vihara (or 
mahavihara. . . ) is streteched even further, 
and is also applied to Buddhist shrines that are 
totally unrelatd to monastic architecture, and 
certainly to monasticism. But because they have 
Buddhist institutional connections they are also 
called viharas.' (p. 136) Again, ‘Another viha- 
ra that has nothing to do now or ever with 
monastic architecture or monasticism is the 
"residential courtyard vihara."' (p. 137) This 
line of comment implies a value judgment: "Vi- 
haras are abodes of celibate monks and are built 
im a certain architectural style. Your viharas 
have no celibate monks and many are no = longer 
built in the correct architectural style, so you 
have no business calling them vihdras.' As a 
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matter of fact the Newars call these institu- 
tions viharas. What do they mean by this? It 
is this question that I am trying to answer 
here. When one has an answer to this question 
he has a coherent pattern to study and can avoid 
such loaded statements as ‘the institutions 
gradually faded away, and the term vihara is 
‘inappropriate.' The institutions did not fade 
away, they changed, or perhaps most of them were 
always what they are today. If one knows what a 
Newar means by a vihara the term is not at all 
inappropriate. It has a precise meaning and is 
not just 'a convenient label for Buddhist build- 
ings.' I have quoted Slusser here as she has 
more clearly and articulately expressed what 
almost every non-Newar commentator has said 
about the bahds and bahis. The whole of this 
discussion takes place against the background of 
an oft-repeated but never proven thesis. The 
thesis was first enunciated by Snellgrove: 
‘Patan must have been a kind of vast university- 
city, differing little in its mode of life from 
similar towns in mediaeval Europe. In fact its 
buildings, its traditions, its way of life, must 
have been modelled on the great monastic univer- 
sities of central India.' (David Snmellgrove, 
Buddhist Himalaya [Oxford, 1957] p. 103-3.) All 
that we really know is that there were Buddhist 
monks and monasteries in the Licchavi period and 
that they multiplied in the so-called Thakuri 
Period. We kmow that a lot of Buddhist manu- 
scripts were copied in the Thakuri period. We 
also know from Tibetan sources that many famous 
monks and pandits from India came to Nepal in 
the Thakuri Period. Tibetan sources mention a 
few of the pandits who were Nepalese, but the 
vast majority were Indian. Nepalese sources are 
curiously silent about scholars and pandits. In 
fact the tradition has even forgotten those 
remembered by the Tibetans. The thesis posits a 
great (celibate) monastic and scholarly tradi- 
tion on the model of the Indian Buddhist Univer- 
sities which then deteriorated to produce a sort 
of corrupt Buddhism in the Malla period. Did 
this ever exist, or has Nepalese Buddhism from 
its .inception been mainly ritual Buddhism sup- 
ported mostly by householder monks? This is a 
possibility that must be seriously considered in 
any evaluation of Buddhism as we find it in the 
Malla period. 


The Patan list is a thyasaphu on Nepali 


paper which I obtained from Sri Dharmaratna 
Va jracarya. The manuscript is undated but not 
more than e hundred years old. The Kathmandu 


list, which I obtained from Sri Manavajra Vajra- 
carya, was copied about twenty years ago from an 
older manuscript. 


erhis seems to correspond to what the Sa- 
dhanamala calls Kanakavarna-prajfiaparamita, exe 
cept that the text says that the second right 
hand shows the abhaya mudra while all the ex. 
amples found on the toramas have a mala in the 
Tight hand. See Marie-Therese de Mallmann, 
Introduction a L'Iconographie du Tantrisme Boud- 
dhique (Paris, 1975), p. 305 and Sadhanamala 
#156. The Oharmakoga-sangraha gives a form of 
Pra jnaparamita exactly corresponding to the form 
found on the toranas and this form is found in 
illustrated manuscripts as early as A.D. 1028 
(Ὁ. C. Bhattachdryuya, Tantric Buddhist Icono- 
graphic Sources [New Delhi, 1974], p. 66.) 


18 ae Mallmann p. 109. There are four sa- 
dhanas in the Sadhanamala describing this deity 
#6,7,11,12. The name (=the LokeSvara of the six 
syllables) comes from the fact that this form of 


.Lokegvara personifies the Great Knowledge of the 


six syllables: Om Mani Padme Hum. The form is 


ultimately based on the Karandavyuha. 


Areal manin p. 255, Sadhanamala #61. The 
Nispannayogavali gives the complete description 
of the very elaborate mandala of Dharmadhatu 
Vagisvara (Benoytosh Bhattacharyya, Nispannayo- 
gavali [Baroda, 1972], p. 60-68.) This tantric 
deity assumed a very prominent place in the 
devotion of the Newar Buddhists in the Late 
Malla period. No one has been able to explain 
this sudden popularity of this deity which is 
not found in earlier iconography. 


"Sharitinann p. 255, Sadhanamala 462,63. Ac- 
cording to Mallmann this deity belongs to the 
lineage af Amitabha, while Dharmadhatu Vagisvara 
belongs to the lineage of Vajrasattva, but in- 
formants have consistently equated the two de- 
ities to me. 


Neel πϑπη, pe274 and Bhattacharyya, The 
Indian Buddhist Iconogaphy, p. 206. There is 
also a Namasangiti MaMjugri which is found in 
the Sadhanamala #82, but this is quite a differ- 
ent deity--a form of Mah jusri with three faces 
and four arms. The Nepalese Namasangiti is 
identified as a form of the Buddha himself. 


17 
This earlier form is found in a number of 
documents, for example see ϑᾶν p. 30 in a palm- 


leaf manuscript dated N.S.561 and p.84 in an 
inscription dated N.S.653. For the Sanskrit term 
see Sahkarman Rajvamsi, "Sthitimallako palako 
Vie Sam. 1445ko Mancandra Sakyako Tamrapatra ra 
Tyasko Aitihasik Vyakhya,' Purnima 4:54-55. 
Monier-Williams gives the meaning of kagtha-pala 
as ‘guardian, watch, store keeper, treasur- 
er'(p.314). 

Informants had originally told me _ that 
kwacapala dya means ‘guardian of the sahgha', as 
kwaca is an old Newari word for the sangha. 
This etymology now seems entirely incorrect. 
There is no way that kostha can be construed as 
sangha and there is no evidence for a Newari 
word kwaca meaning sangha. However, the idea 
may well be correct. If kosthapala is the ori- 
ginal term, it is clear that he is a quardian 
(pala) of something, however one construes κο- 
stha. Some have interpreted kwapa as a 
shortened form of kwatha. (See for example 
Siegfried Lienhard, ‘Nepal: the Survival of 
Indian Buddhism ina Himalayan Kingdom,' in 
Heinz Bechert and Richard Gombrich, The world of 
Buddhism [London, 1984], p. 112.) Kwatha is a 
common Newari term for a fort and it is true 
that some of the viharas were referred to as 
forts, especially bahis on the edge of the city 
and the two bahas now called Kwa Baha. However, 
most of the bahas and bahis were not forts and 
were not referred to as forts. I have heard 
this etymology only from people at Kwa (=Kwatha) 
Baha in Patan. Informants at other bahas have 
consistently denied this etymology; and, more 
important, the term kwathapala (deva) does not 
occur in any document. Kwaca(pala) is found and 
it has no connection with kwatha. 


Another mame for the kwapa-dya found in 
some Malla period inscriptions, but only at 
bahis, is gandhuli-deva. See for example the 
inscription of N.S.S08 at Nhaykan Bahi in Ka- 
thmandu (‘gandhuli bhattaraka devataram'--REGMI 
3:(31) and the inscription of N.S.547 at Iba 
Bahi in Patan (Sri Sri Sri Gandhut[1]i Tathaga- 
ta'--REGMI 3:(57). This would apsear to be a 
variation of a proper Sanskrit term found in one 
of the Licchavi inscriptions. The inscription 
commemorates repairs made by the chief concubine 
of one Dharmapala, a great upasaka, to the 'ga- 
ndhakugi'. (ABHILEKH, P. 382-3.) Vajracarya 
identifies this asa ‘kind of vihara (vihar 
vises)', but Edgerton basing himself on the Pali 
texts gives a different interpretation: "name 
given to a special private cell of the Buddha. . 

- MSV [Mula-Sarvastivada—-Vinaya] seems to imply 


that any monastery might be provided with one; 
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in iii.133.6 ff directions for its location (in 
general in the centre of a vihara)'. (Edgerton 
op. cit. 2:209.) This is precisely what the 
shrine of the kwapa-dya is. In the cave monas- 
teries of ancient India the mank who was in 
charge of the sanctuary of the Buddha was called 


"Gandhakuti-bharika (Sukumar Dutt, Buddhist 


149.) Slusser says that the term gandhuli deva 
is used for the deity enshrined in bahas as well 
as bahis. (SLUSSER 1:295 note 138.) Her state- 
ment is based on two occurrences of the word. 
The first is the occurrence of the word in an 
inscription of N.S.508, which she wrongly places 
at Lagan Baha. The inscription is at Nhaykan 
Bahi, an error easy to make as both of these 
institutions have the same Sanskrit mame and 
both are located in Lagan Tole. The second 
occurrence is in an inscription from the time of 
Siddhinarasimha at Guita Bahi in Patan erected 
when a new temple was consecrated. Slusser says 
that this cannot refer to the bahi as it long 
pre-dated Siddhinarasimha. This inscription has 
not been published. (Regmi merely refers to it 
without quoting it in full.) I have not been 
able to locate the inscription, but there are 
three institutions at Guita, all three of them 
bahis; and new shrines and new images were con- 
stantly being consecrated at these old sites. I 
know of no occurrence of the term gandhuli deva 
referring to the deity enshrined in a baha. 


18 
Pratapaditya Pal, The Arts of Nepal Vol I 
(Leiden, 1974), p. 29. 


1 2a dS τος 
ϑμεπιϑ j Sakya, Buddha Murti Chagu Adhyayana 
(Kathmandu, N.S.1097), p. 90. 


2008. tentatively identifies this figure as 
it appears on the Dhwaka Baha monument as Mai- 
treya. Though Maitreya is usually portrayed as 
8 bodhisattva and not as a buddha, he is also 
portrayed as a buddha, and there seems to be no 
reason to have two images of the Buddha Sakya- 
muni on the same monument. Furthermore, on some 
similar monuments the fourth figure is clearly 
Maitreya. Pal, op.cit., p.28. 


“1 aitya and stupa mean the same thing basi- 
cally. However, in Nepal the word caitya is 
often used for small monuments and stupa for 
large monuments such as the four stupas at the 
cardinal points of the city of Patan. Despite 
this the great stupa at Swayambhu is usually 
called the Swayambhu Mahacaitya. 
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δ πος a complete description of this mandala 
see Nispannayogavali #21, p. 60-68. One some- 
times finds a vajra mounted on top of the manda- 
la as, for example, at the top of the stairs at 
the Swayambhu Mahacaitya. It is then identified 
as a Vajradhatu Mandala. There is such a manda- 
la (Nispapnayogavali, #19 p. 54-57) and in this 
mandala the chief figure is a four-faced, eight- 
armed form of Vairocana. However, the examples 
found in the viharas seem to be the same mandala 
as the Dharmadhatu Mandala and one suspects that 
this is a misnomer for a Dharmadhatu Mandala 
with a vajra mounted on it. 


en Sukumar Dutt, Buddhist Monks and Mon- 
asteries of India (London, 1962) p. 136 and 
passim for descriptions cf the puja in Indian 
monasteries, also I-tsing op. cit. p.147-150. 


24 
For amore detailed description of these 


rituals see the sections below on Jana Baha in 
Kathmandu, Kwa Baha in Patan and Bhinche Baha in 
Patan. 


25 lag - ~ “ps -.- 7 
The pancopacara (pancopahara) puja is a 
five-fold offering to the deity consistino of 
flowers, incense, light, scent and food (puspa, 


dhupa, dipa, gandha, naivedya). 


6 
This custom is probably an echo of the 
ancient monastic custom of the ‘rainy season 
retreat’. 


δ there is acakresvara for the tantric 
pUjas at every baha which has an agam. The term 
means ‘lord of the circle' and he is so called 
because he leads the tantric puja known as gana 
cakra (the circle of people) in which the tan- 
tric worshippers sit round in a circle. In 
bahas which have no Vajracaryas either they call 
a Vajracarya for this puja or it is performed by 
one of the Sakyas who have taken the dekha, a 
tantric initiation which is longer than the 
Acaluyegu and actually confers the same powers 
(though the recipient is not thereby made a 
Vajracarya--see Introduction to the Acarya Go- 
thi). 


eat a description of this initiation rite 
see my 'Newar Buddhist Initiation Rites,’ Con- 
tributions to Nepalese Studies 2:1ff. Also see 
Brian H. Hodgson, Essays on the Languages, Lit- 
erature and Religion of Nepal and Tibet (New 
Delhi, 1972), p. 139-145 and Mitra op.cit. p. 


106. 


29 ny the members of a bahi sangha should be 
considered inferior is a bit of a mystery to 
people today. See the introductory section to 
the bahis of Patan for a further treatment of 
this question. 


ὅδ αν, ρ. 29-31. 


Sane is ‘a general misconception that 
gtithi lands are absolutely inviolable and never 
touched even by the government. In theory this 
is true, but really only applies to ra j-giithis, 
i.ee, guthi land which has been given by a king 
and is now administered by the government Githi 
Samsthan. Private guthis, and all of the bahas 
are rivate githis, administer their own land 
and sinc? they are private the land can be more 
readily confiscated or sold off by the guthi- 
yars. (A new [1985] law now permits the govern- 
ment to give raj guthi lands to the tenants who 
farm it.) 


δ κάθα] Prakash Malla, ‘Four Documents Re- 
lated to a Family History', Rolamba Vol. III 
1316-19. Professor Malla documents several 
cases of the confiscation of the property of the 
Thakujus of Thahiti by the Gorkhalis even after 
a lal mohar of King Pratap Singh Shah confirming 
their rights over their suna birta lands. Other 
branches of the Malla family had their property 
confiscated as many as seven times. 


Introduction 


‘wright, p. 234-5, 


“Wright's The History of Nepal is 8 tran- 
slation of a chronicle written in Nepali and 
supplied to him by Vajracaryas of Patan. As 
Wright notes in the introduction, he had nothing 
to do with the translation which was done for 
him by Shiva Sankar Singh, the residency Munshi, 
and Gunanda Vajracarya of Patan. It is evident 
from this passage and the following passage 
which I treat in the introduction to the Patan 
Bahis that the translation is defective and 
bolderised. Evidently the translators omitted 
passages that they found obscure or did not know 
how to render into English. This chronicle 


represents a slightly different tradition from 
that of all the other late chronicles and be- 
cause of its importance it is clear now that it 
should be retranslated or the original Nepali 
should be edited and published. The original 
manuscript is in the Library of the University 
of Cambridge (MSS No. Add. 1952A) and called 
simply 'Buddhist Vamgavali' (BV). I am indebted 
to David Gellner for a handwritten transcription 
of the following relevant passages. References 
are to folio and line numbers. BV 129a:7--Eti 


grhasthi vihara bauddha margika thiya. 


ὅΒν1298: 7 Eti grhasthi vihare bauddha 
margika thiyama tangala vi- 
8: haraka, tava viharako, vignuksa vihara, onku- 
li vihara, gvakse vihara, sako vihara, yachu 
9: vihara, ini Ska jyetho 
10: cahi hakwa vihara, hiranyavarna viharaka, 
jasodhara 
129b:1 viharaka, datta viharaka, yati viharaka 
naikeharu- 
2: madhya jyetho cahi 7 jana naikyalai sapta- 
thagata bhani mani 
3: 1018 puja bhava gari rahyaka thiya. 
BV129b:8--Iti 15 viharamadhye Manadeva 
Samskarita 
9: cakra vihara bhanya pujari sangha kohi na 
bhai Sunya bhai rahyeko ho. 
130a:1 Hiranyavarna viharaka sangha hasacukka 
vagjo tantrikacaryya thiy- 
2: ya taslai susima diyeko ho. [Marginal note: ] 
(tantrikacaryya)le madhesko catakiharulai pha ji- 
hit garikayela gari diyako. 


7130b:2--Tini 15 vi- 5 ᾿ 
2:haraka thiti vandhi guthi calaisakyapachi sri 
vaccha vaharama 
4: si vihala vihare vanayacha ra pandhara vihare 
tuya guthima mi- 
5: lana payena. 


Bike Sanskrit term samskarita does not 
really mean ‘founded’, but rather '‘embelished, 
adorned, decorated', or possibly ‘consecrated’. 
However, all informants understand the word to 
mean '‘founded' and this is the way Wright's 
informants understood the term over a hundred 
years ago. 


Vee section on Uku Baha. 


The 'Fifteen Bahas' 
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1 
Pratapaditya Pal, The Arts of Nepal (Lei- 
den, 1974) plate 189. 


2 
For this detailed information I am indeted 
to David Gellener and Harsa Ratna Ohakwa. 


"See I-tsing, A Record of the Buddhist 
Religion (Delhi, 1966), p. 150 for a description 
of the bathing of images in Buddhist monasteries 
in the seventh century. 


oie bathing of an image of the deity by 
Pouring water over its image reflected in a 
mirror is a common practice. It is partly a 
practical measure, i.e. to avoid soiling or 
damaging the image, but it is also a symbol that 
all phenomena (including the image of a deity) 
are mere reflections of the void (Sunyata). 
This leads the worshipper to the realization of 
non-duality and therefore to a realization of 
his own identity with the void. 


“the feeding of the rats is connected with 
the legend of the founding of the baha which is 
recounted below. The Buddha is said to have 
requested that he be housed in a place where the 
rats chase cats, hence the rats at Kwa Baha are 
sacred beings that cannot be disposed of. 


Sthe dekha is a further tantric initiation 
which the Bare may take. The word itself is a 
corruption of the Sanskrit term diksa. It in- 
cludes several consecrations (abhiseka), the 
first series of which is the same as the series 
given in the initiation of a Vajracarya. Hence 
in some ways it is a higher initiator than that 
of a Vajracarya, but in the highly 5. ~uctured 
system of Nepal where the official Vajracaryas 
have the dominant role it is considered to be a 
lesser initiation and does not qualify one to 
function as a Vajracarya if he is not already a 
Vajracarya. The initiaton may be taken by Va- 
jracaryas and Sakyas and in some cases, at least 


- in Kathmandu, by lay people especially the Uda- 


ya. At Kwa Baha most people take the dekha only 
when their turn comes round to be admitted into 
the body of elders. Not having taken the dekha 
does not disqualify one from the post of elder, 
but one must take the dekha before he is in- 
ducted into the body of the elders. 


7 : ‘ 

This caitya is evidently a ‘Licchavi' 
caitya and is also referred to as 8 'ratna 
caitya', i.e. a caitya which fell from the heav- 
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ens like a jewel (ratna). 


Sends Pingala Baha is said to have been 
situated in the northern outskirts of Kathmandu 
in the area now known as Baluwatar. Some ver- 
sions of the legend current among the people of 
Kwa Baha say the deity was brought from Ca Bahi. 


SyRIGHT, p. 157-8. 


"OveuAT-SUCT BAUDDHA 3:32. We find this 


form harnavarna in later inscriptions also. 


------.-,.᾽.  ἜἘ 


ΤΊ WpHAT-SUCI BAUDDHA 2:55. 
V2.4 hayes : 
Private communication from Hemraj Sakya. 


13 “- 4 - πριν 
Hemraj Sakya, Sri Hiranyavarga Mahavihara 
Sthita Pindapatra Abhilekh (Patan, N.S.100), p. 
14. 


14 - 
S&V p. 83-84; also see Dhanavajra Vajra- 
carya and Tek Bahadur Srestha, Dolakhako Aitiha- 
sik Ruprekha (Kathmandu, 2031), p. 90. 


1 ἘΠῚ oe - 
Tews Sakya, Pindapatra, p. 14. 


'Seecmt 4: (69). 


“sav, p. 109. 


18 
Sav, p. 109. 


19 
Peter Burleigh, 'A Chronology of the 
Later Kings of Patan,' Kailash 4:41. 


Orbits ρ. 49. 
aT REGMI 4: (69) 


22 ΒΕΤΕΓΗ, ρ. 112 = VRHAT-SUCI III Bhag, 
Nataka (Rupaka) Grantha ViSayak p. 44, For the 
inscription at the caitya see S&V, p. 63 

23 

Carl Pruscha, ed. Kathmandu Valley, The 
Preservation of Physical Environment and Cultu- 
181 Heritage, a Protective Inventory (Vienna, 
1975) 2:46. (Henceforth KTMY) 


24 my 2:146. 


2S RE GMI 3:(68). Petech gives the date as 
567 and according to his calculations the speci- 
fics of the lunar date correspond to 29 May 
1447. PETECH, p. 171. 


caer ἡ Sakya, Samyak Mahadan Guthi (Ka~ 
thmandu, 2036 8.S.), p. 22; Hemraj Sakya, Pindga~- 
patra, ρ. 3, 6, 41, 64, 72. 


27 Tmy 2:150. 


Beau, p. 71. 


23 rmy 23154. 


30 : 
For the Légend see Gellner, op. cit. 37, 
For the inscription see KTMV 2:157. 


: Hem Raj Sakya, Sri Hiranyavarna Mahavi- 
hara Sthita Pindapatra-Abhilekh (Patan, 
N.S.1100), p. 22, 24: KIMV 2:156; Peter Bur- 
leigh, op. cit., p. 64. 


seu, p. 203. 


ὅδ ηοπτα} Sakya, Pindapatra #90, 94. 


πε ναξα communication from Hemraj Sakya, 
but see his Samyak Mahadana Guthi, p. 34-5 for a 
document of N.S. 757 which uses the Sanskrit 
name 'VaSuvardhana Mahavihara'. for the earli- 
est reference to the Newari name see PETECH p. 
173 and the colophon of a manuscript copy of 
the Jyotisaratnamala copied in N.S. 577 in 'Sri- 
lalitapure manigvalaka sri-yitihlane vahare.' 
For the references on the begging bowls see 
Hemraj Sakya, Pindapatra, passim. 


pal, op. cit., p. 107 and plate 171. 
36 
WRIGHT, p. 157. 


 cahkarman Rajvamsi, Bhumisambandhi Tamsuk 
Tappatra, II Bhag (Kathmadau, 2042), 9.513 Hem- 
raj Sakya, Pingapatra, p. 14-35. 
Sat at tho ὡς 
Hemraj Sakya, Samyak Mahadana Guthi, p- 
42. 


ὅθ my 22152 


Δ την 22201. 


ΑἹ ποῖα. 


“2 ΤΩΝ 2:153. 
4S omy 2:169. 


44 QICHT, p. 235. 


4s 
some of these have been published, most 
of them are unpublished. 


46 ὡς 65, -- 
Hemraj Sakya, Samyak Mahadana Guthi, p. 
27. 


ΠῚ 2:189. 


ΔΒ πβοσ dates this caitya to the seventh 
century on the grounds of the similarity of the 
mouldings in this piece to the mouldings on the 
Kathmandu Ohwaka ®8aha caitya which has been 
consistently dated to the seventh century. If 
this dating is correct, this piece as Slusser 
remarks, is a strong argument for the presence 
of Vajrayana Buddhism in the Valley during the 
Licchavi period. SLUSSER p. 1:1723 plates 282- 
4. 


ΑΒ RIGHT, p. 235. 
50 ‘ Rear F 

S&V p. 30. The inscription contains the 
following details. Two members of the sangha, 
the senior-most elder Vajracarya Sri Akhaya and 
Sakyabhiksu Sri Luntayiju, have drawn up rules 
for the performance of initiation rites (vande- 
chuya). On the day before the ceremony betel 
nuts are to be offered and a stipend given. On 
the day of the initiaton a stipend is also to be 
offered to the Buddha--Dharma--Sangha and di- 
vided equally among the senior-most elder, the 
officiating priest and the sangha. A stipend is 
to be offered for the receipt of knowledge (si- 
ksavrata) and for the performance of the fire 
sacrifice. This is to go to the priest. A 
stipend is to be offered to the main deity of 
the baha (srikwacaparha Sri bri bhattaraka)s 
this is to be given to the current dya-pala. 
Then there follows a list of food stuff that is 
to be offered on the day of the initiation and 
an the day af the common feast. This should be 
finished within three days; if it is not a fine 
will be levied. If anyone from the sangha has 
had a son from a woman of a lower caste (jati) 
thar’ himself this son is not to be given the 


initiation (vandechuya). 


51 
KTMV 23177. 


5 
2 ibid. 


rm 2:176. 


54 
ΣΟ WRIGHT, p. 235. 
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55, 
KTMY 2:198. 


56, . : 
Bhiksu Sudarsan, Mahabuddha Chagu Adhya- 
yan (Patan, 2037 8.S.), p. 15-16. 


57... ΕΟ . - 5 
Sankarman Rajvamsi, Bumisambandhi Tamsuk 
Tagpatra, Bhag 1 (Kathmandu 2040 8.S.) #12, 21, 
23, 28. 


58 
KTMV 2:179. 


59 
KTMY 2:182. 


60 
ABHIKEH, p. 592, 593. 


ἴδ Rij Sakya, Sivadea Samskarita Sri 
Rudravarna Mahavihara Sthita Talpatra Abhilekh 
(Patan, 2524 Buddha Samvat)), p. 143 REGMI 
4:(6). 
62 : ΠΣ 
REGMI 1:217, In his new edition Petech 
treads the date as N.S.338, p. 83. 


soe TECH p. 95; Bendall has misread the 
date as N.S.361; Cecil Bendall, Catalogue of the 
Buddhist Sanskrit Manuscripts in the University 
Library, Cambridge (Cambridge, 1883), p. 199. 


4 
° PETECH, p. 96. 


SSpecmE 4: (3). 


SREGMI 4:(6). 


o7REGMI 4:(218). 

68 : ὅν τος 

, FOr a more detailed description see Hem 
Raj Sakya, MayUravarna Mahaviahara Samksipta 
Itihas (Patan, 2517 B.S.), p. 20-30. 

69 . A , 

In his book Hemraj Sakya has listed the 
schedule of rituals that the dya-pala is sup- 
posed to follow at Bhinche Baha (p. 61-69). The 
list was given to him by the members of the 
sangha of Bhifche Baha, but it is doubtful if 
they follow this detailed schedule any longer. 
If they do it is one of the few bahas where such 
a full schedule of rituals is followed today and 
offers a contrast between the great amount of 
activity that once went on in these shrines and 
the present perfunctory and hurried puja per- 
formed each morning and evening at most bahas 
today. Following is the schedule: 

1. Early in the morning, about 4:30, the 
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dya-palad should rise and open the outer door of 
the shrine of the kwapa-dya. 

2. The dya-pala goes for a ritual bathing 
(panca-snana). 

3. He sweeps the floor of the shrine. 

4. He washes all of the puja vessels. 

5. He prepares the materials for the Pafico- 
pacara Puja (flowers, incense, a light, scent 
and food). while he is doing this a group of 
devotees gather to recite the Namasangiti and 
other Mahayana sutras. 

6. In order to arouse the mind of en- 
lightenment in himself the dya-pala recites a 
hymn (gatha) known as the 'Akaga Ohatu.' 

7. He recites verses from the Mahayana 
Sutras. 

8. As the group in front of the shrine 
recite the Namasangiti, begging bowls are of- 
fered to the Buddha. 

9. The dya-pala opens the inner door of the 
shrine and laying aside his street clothes he 
dons the saffron robe of a monk. 

10. He takes the large metal plate used for 
the offerings to the Buddha and meditates on its 
meaning as he recites an appropriate verse. 

11. He performs a naga puja to the water 
vessel used for the rituals. 

12. Before going into the inner sanctum of 
the shrine, he places the ceremonial metal mir- 
ror on the ground in front of the shrine and 
draws the letter 'Om'. 

13. Ringing a bell and offering grains of 
rice three times he performs the ritual known as 
the purification of the body (kaya-sodhana). 

14, Pouring a stream of water over the 
metal mirror he recites a hymn (gatha) called 
'Yanmangalam Sakalasatva Hpdi Sthitasya'. (This 
is the daily, ritual bathing of the image of the 
Buddha. ) 

15. Taking the mirror in his hand he re- 
cites the gatha 'prativimvasamadharma' as he 
goes round the deity three times. 

16. He sprinkles the worshippers who have 
gathered with the bathing water as he recites 
the gatha 'Abhiseka Mahavajra'. 

17. Pouring out the remaining water he 
traces a mandala known as the dharamandala. 

18. Just before dawn he touches this dhara- 
magdala which he had traced earlier and draws 
on it a crossed vajra. 

19. On this spot he places the 'shoes' of 
the kwapadya. 

20. He takes the wooden gong outside and 
striking it 108 times he recites the Aparamita 
Dharani. 


21. He offers a libation to the seven Ta- 
thagatas (Visvapi, Sikhi, Visvabhu, Krakuccha- 
nda, Kanakamuni, Kasyapa, Sakya Muni). 

22. He offers the pamcopacara puja with a 
meditation. [This is the main part of the morn- 
ing worship, the nitya puja.] 

23. While this is going on the group that 
gathered to recite the Namasangiti recites a 
number of gathas, a hymn to Vairocana and an- 
other hymn. 


24. Recitation of the ‘Saptavidhanuttara 
Pujastotra'. 

25. Recitation of two dharamis one in 
honour of Sakya Muni and the other in honour of 
Aparamita. 

26. Recitattion of the "DaSaparamita Sto- 


and the 'Buddhatrailokyanatham' stotras. 
27. Recitation of the "Bodhiparinamana 


Gatha’ and the 'Anuttarabodhi-jyanapada'. [This 
concludes the early morning rituals. } 

28. In the middle of the morning, between 
eight and nine AM the dya-pala places a sort of 
throne or seat on the mandala just outside the 
main entrance to the shrine and having placed a 
caitya on this he offers a libation to it. 

29. Next he takes the key to the main door 
of the shrine and ringing a bell he makes a 
circuit of all the shrines and caityas in the 
complex. 

30. when he comes back he sounds the wooden 
gong 108 times as before. 

31. Again he offers the pafcopacara puja. 

32. Waving the yak-tail fan he recites the 
"Dasaparamita Stotra’. 

33. Singing the praises of the Buddha he 
closes the door of the shrine. [After this he 
goes to take his rice meal. ] 

34. Between two and three in the afternoon 
he again opens the shrine and sounds the wooden 
gong 108 times. 

35. He recites the 'Dasaparamita Stotra' 
waving the yak-tail fan. 

36. In the evening between five and six he 
again sounds the wooden gong 108 times and makes 
a circuit of the shrines in the compound as 
before. 

37. Again he offers the pafcopacara puja to 
the Buddha. 

38. About seven in the evening a group of 
devotees again gather to recite various hymns. 

39. At the conclusion of the hymns they 
recite the 'Dasaparamita'’ and the 'Buddhatrailo- 
kyanatham' stotras after which the dya-pala 
recites the "Dipadana' stotra, lights a lamp and 
offers arati to the Buddha. Then the devotees 


tra! 


offer arati after which they are given a saffron 
tik’ and flowers. This concludes the arati 
ceremony and the daily schedule of rituals. 


0 : ie ; pe 

Dhanavajra Vajracarya and Tek Bahadur 
Shrestha, Nuvakotko Aitihasik Ruprekha (Kathma- 
ndu, 2032 8.5.) 'Aitinasik Samagri,' p.15 #15. 


7 : 
T WRIGHT, p. 123-4, 


cn Raj Sakya, Mayuravarna Mahavihara, p. 
10-13. See also p. 40-54 for a summary of all 
the inscriptions currently found at Bhinche 
Bahd. There is a reference to a Businchen Baha- 
τὰ under the date of N.§.261 among the palmleaf 
land grants found at Uku Bahd. It is entirely 
possible that this is an earlier form of Bisuni- 
chen (Hem Raj Sakya, Sivadeva Samskarita Sri 
Rudravarna Mahavihara Sthita Talpatra- patra—Abhilekh 
[Patan, 2524 Buddha Samvat], p. 13. 


Sty 2:186. 


74 
The torama can be seen in the photo in 
worene 


KTMV 23182. \ 


\ 


emy 2:182. > 


"6 
Hemra j Sakya, Sivadeva Samskarita unkuli 


Sri Rudravarna Mhavihara Samkgipta Paricaya 
(Patan, 1090 N.S.) p. 19. 


7 
"Tid. p. 20. 


7 
BIbid. 


7 
"tid: p. 16. 


δ kya also gives a full schedule of ri- 
tuals which are supposed to be performed at Uku 
Baha, almost identical to the schedule at Bhi- 
Mche Baha. See p. 23-26. 


81 
WRIGHT, p. 128-30. 


a2 
Ibid., p- 166-7. 


83 
Ibid., p. 234. 


84 aes ΄, Ξ 
Hem Raj Sakya, Sivadeva. . - Talpatra 
passim. 


8 
> ABHILEKH, p. 499, 496. 


86 
Ibid., p. 503. 
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87 
Ibid. 


88 on j . 
Hem Raj Sakya, Sivadeva. . . Talpatra, p- 
Ve 2a 


9 
See section on Te Baha in Kathmandu. 


90 . ἀπ ΄ a 
Hem R4j Sakya, Sivadeva. . » Talpatra, 
p. 28. 


1 
᾿ REGMI 3:32. 


92 
S&V, ρ. 87. 


Ξ ταν 2:192 


94 
Sav, p. 161-67. 


95 
Sav, ρ. 168-71. 


6 
See for example Ronald δ, Bernier, The 
Temples of Nepal (Kathmandu, 1970), p. 91. 


ST Πυἱα. p. 90-93. 


9 
SURIGHT, p. 204-5. 


SS ye IGHT, p. 208. 


100 ᾿ 
Bhiksu Sudarsan, op. cit., p. 14ff. 


0 
“Ibid. 


oe arunamaya, p. 304-5. 


103 2 
Bhiksu SudarSan, op. Cit., p- 27. 


104 smy 22180. 


105 crm 2:199. 


108 my 2:180. 


107 omy 2:194. 


108 sy 2:200. There are two earlier colo- 
phon references to a Yotha Vihara in the south- 
ern part of Patan, one dated N.$.535 and the 
other N.S.538. Both texts were written by one 
Jayateja Varma of the Pradhananga Mahapatras. 
(PETECH p. 163, 164.) Petech identifies this 
place with Jotha Baha. In view of this inscrip- 
tion of N.S.773 which relates to the construc- 
tion of Jotha Baha and the fact that Yotha Baha 
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was the residence of a family of the Pradhananga 
Mahapatras whereas Jotha Baha belongs to Sakyas 
of Uku Baha, it seems unlikely. However, the 
builders of Jotha Baha may well have approp- 
Tiated the mame by which the area was already 
known, perhaps after the Pradhana Mahapatras had 
moved elsewhere. 


109 
OO WRIGHT, p. 249. 


1 
{ Ck την 2:209. 


111 
Ibic. 
112 
PETECH, p. 85. 
113 ὃ Pree : 
For all of these inscriptions I am in- 
depted to Dhanavajra Vajracarya. They are con- 
tained in the material for his forthcoming work 
on the medieval inscriptions of Nepal. 


11. omy 2:196. 
Sy 23168. 
116 F 
For more details see Karunamaya, p. 372- 
378. 
117 


WRIGHT, p. 235. 
118 

Li (Patan, 2029 8.S.). 

119 : 

The chronology here is completely cha- 
otic. AmSuvarma who ruled circa A.D. 606-622, 
was the only king of the period who was not a 
Licchavi. He was not succeeded by his son but 
by the rightful Licchavi heir. The only Vrsade- 
va known to the period preceded AmSuvarma by 
about 150 years. The name S8alarcana appears in 
some chronicles but no other evidence has been 
found to corroborate his reign. Wright’ chroni- 
cle tells the story of Vrsadeva (Brikhadeva- 
barma), his trip to hell and his return, but 
says that he returned and set up an image of 
Dharma-raja Lokesvara. It makes no mention of 
Jatadhéri Lokesvara of this baha, (WRIGHT p. 
117). The Bhasa VamSavali attributes the set- 
ting up of the image of Jatadhari Lokesvara to 
AmSuvarma. He is also credited with starting a 
ratha jatra of the same deity. See Nayanath 
Paudyal ed., Shasd Vamgavali Part One (Kathma- 

ndu, 2020 8.5.), p. 94. 


1 
20 a BHIKEKH, p. 543-6, 580. 


Nhucheraj Vajracarya, Minnathko Vamsava- 


21 -ς ἐξ ἧς - 
Hemraj Sakya, Sivadeva. . - Talpatra, 
p. 10; REGMI 2:767. 


22 
Karunamaya, p. 398. 


23 RIGHT, p. 188 


ar ΠΣ Sarma, Kirtipataka (Patan, 2018 
B.S.), p. 4, verse 14 and p. 41, verse 14, 
125 

WRIGHT, pe 162. A colophon reference of 
N.S.183 which speaks of Acarya Sthavira Rave- 
ndradeva who lives in Manadeva Mahavihara 
(PETECH, ρ. 45) may refer to this foundation, 
but it is doubtful in the extreme. The colophon 
does not mention the place of this vihara. We 
do know of a Sri Manadeva Vihara from the Li- 
cchavi inscriptions and the Gopalara javamsavali. 
Dhanavajra Vajracarya places this vihara in 
Patan. (ABHILEKH, p. 323.) If this is correct 
there is a chance that the reference of N.S.183 
refers to the same vihara and that CUka Baha is 
the successor of this vihara. We know of no 
other vihara in Patan which claims to have been 
founded by Manadeva. wrights's Chronicle, how- 
ever, refers the foundation of Οὔκ Baha to a 
Narendradeva who ruled about A.D.1138-39 well 
after the time of the colophon. Furthermore, in 
a forthcoming article on a newly found vamSavali 
Kamal Prakash Malla shows that there is evidence 
from this text that the vihara founded by Mana- 
deva was at Swayambhu. (The article will appear 
in the forthcoming number of Contributions to 


Nepalese Studies. ) 


128 RIGHT, p. 235. 


127 
For a fuller treatment of this question 


see Karunamaya, p. 332 ff. 


128 
REGMI 3:(5S7). 


2 : & ΜΞ : 
Siemrd4 Skya, Samyak Mahadana Guthi 
(Kathmandu, 2036 8.S.), p. 19. 


150 my 2:136. 


151 ΚΤ 2:133. 


‘S2upTcHT, Ρ. 235. 


133, 
For further details see Karumamaya, P. 


359-64. 


134 : 
For details on these legends see Karuna- 


maya, Ρ. 349-56. 

135... - πε: 
Nepal Desko Itihas' Ancient Nepal, 
16:4. A.O. 733 is, of course, too early for 
either of the kings called Gunakamadeva, and 
according to the tradition associated with Bu- 


ngadya, the ratha jatra of Adinath was discon- 
tinued after his was begun. 


6. = = δ᾿ 5 a Pe ee 
Deviprasad Lamsal, ed., Bhasa VamSavali, 
Part Two (Kathmandu, 2033 8.S.), p. 19. 


7s . 
Bikrama Jit Hasrat, History of Nepal 
(Hosiarpur, 1970), p. 38. 


BY, - ae er A 

Sankarman Rajvamsi, _'Siddhinarasimha 
Malla Bhanda Agarika Patanka Sasakharuka Kehi 
Tadpatra,' Purpima 12:18. 


38. ay, p. 105-6. 
140 ecmr 32119. 
141 


S&V, p. 154. Kalimati is a black clay 
which the farmers use as a fertilizer and soil 
conditioner. 


14 
sav, p. 236. 


1.5 Τὴν 2:138. 


144 
WRIGHT, p. 234. 


TOPE es a more complete account of the Patan 
Kumari and her functions see Michael Alien, The 
Cult of Kumari (Kathmandu, 1975). At the time 
that Allen did his research nearly fifteen years 
ago the Patan Kumari was over twenty. She re- 
mained in office until the fall of 1984 when she 
was finally retired after considerable outside 
pressure had been brought on her family to de- 
clare her unfit. It is the duty of the girl's 
mother to inform the guthi when the girl is 
disqualified (i.e. whenever she has shed blood 
because of some injury or when she has had her 
first menstruation). In this case the girl's 
mother had steadfastly refused to inform the 
guthi for over fifteen years. 


14 
SuRIGHT, p. 156-7. 


14 
TURIGHT, p. 234, 


8 
One custom often cited as proof that the 
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baha was moved from the darbar area is the 
custom of placing a Buddha image in a metal tank 
just outside the main entrance to the darbar 
under the golden window which displays an image 
of Padmapani LokeSvara. The image is placed 
there for the entire month of Guha. This 
seems to be entirely incorrect. First, this is 
the wrong place. The baha was supposed to have 
been located at the Sundari Chok, not at the 
main chok. Secondly, people in Patan say this 
custom has nothing to do with the baha but is 
simply a Guhla custom. An image was placed - 
there so that the king (Sri Nivasa Malla?) could 
worship the Buddha during the sacred month of 
Gunla. Some say that this is the result of a 
dream which Sri Nivasa had, others say it has 
nothing to do with Sri Nivasa but is a much 
older tradition. 


9 -ς Ζ- “ Ξ 
Hemraj Sakya, Sivadeva. . . Talpatra, 
p. 14. 


150 o> ee 
Ra jvamsi, Tamsuk Tagpatra, Bhag 1, 
p. 79. 


51 ταν 2:139. 


152 δ top part of the inscription is in 
perfect condition, the lower part has been badly 
abraded by generations of children who play 
marbles in the pati and bounce them off the 
stone. 


1 
SS yRIGHT, p. 158-9. 


aaa Ἢ Tewari et al., Abhilekh Sangraha, 
Part IX, p. 15 footnote 1; PETECH, p. 31. 
155 : : , τος 
It seems that this vedic fire sacrifice 
is performed in few places in the subcontinent 
at all any more. I have not heard of any place 
in India where it is performed except in Kerala. 
158... 2... ᾿ 
This is what the informants told me, but 
it seems to be a right in theory. Infact, if 
someone dies in the jail the family is called to 
make the arrangements or the police themselves 
do it. 
157 
REGMI 3:(56-7). The colophon of a manu- 
script dated N.S.253 speaks of a Vr Vihara in 
the northern part (manigvalottare) of Lalitapur. 
Petech surmises that this is at @u Baha and is 
a short form of Vrgaraja Vihara (PETECH, 57). 
There is a Vrsaraja Vihara at BU Baha (# k 
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below) but this was founded just a little over a 
hundred years ago. Furthermore, Bu Baha is 
situated straight west of the southern boundary 
of the Patan Darbar and it is unlikely that this 


area would be called manigvalottare. 


158 Re cmt 3:(106-7). 


TS8yRHAT SUCT-BAUDDHA 2:133-4. 


180) anavajra Vajracarya (ed) Itihas SamSo- 


dhanko Pramag Prameya (Patan, 2019 8.S.), Pp. 
159. 


161 τὴν 2:1{0. 


162 pe cmt 3:(106). 
165 τὴν 2:208. 


164 τρια. 


165 ταν 2:208. 


166 RIGHT, Pe 235. 


161 ect Bendall, op. cit., p. 191. Hem 
Raj Sakya tells me that he has seen a manuscript 
dated N.S.567 which lists all eighteen of the 


main bahas of Patan with their current names. 


Unfortunately, the owner of this manuscript says 
he no longer has it. 


8 
Unpublished records in possession of the 
author. 


18S, omy 2:145, 


ταν, p. 187-88. 


Tomy 2:145. 


12 rm 2:208. 


ΤῊ omy 2:145, 


17 ΤΗΝ 22146. 


ΤΥΡ Τὴν 2:142, 


116 τὴν 2:261-2. For the inscriptions of 
N.S.635, 76821 783, 9802, 835, 837 and 876 I am 
indebted to Dhanavajra Vajracarya's material for 
his work on the medieval inscriptions. REGMI 
3:(102-3) has part of the inscription of 


N.S.635. 


7 
Ἷ ΤΗΝ 2:282. 


B 
Dhanavajra Vajracarya, ‘Medieval In- 
scriptions’. 


119 my 2:265. 


180 omy 22265. 


The Bahis of Patan 


Introduction 


‘eee Gellner, op. cit., for a more detailed 
analysis of these differences. As Gellner notes 
the 10 differences noted by Korn (op. cit. p. 
19), some of which are repeated by Slusser 
(12139) are inaccurate. Many bahis do have 
toranas and entryway lions. A hybred form of 
bahal-bahil as a separate type of architectural 
structure which both of these authors describe 
would not be recognised by any Newar. What they 
are describing is a branch bahé with a veranda 
which is part of the living quareters. (See 
Gellner note 27.) On gandhuri-dya see my note 
17 to the General Indroduction. 


ΕΝ General Introduction note. 4. 


3 
See Gellner, p. 21-22 for more details on 
the arrangements of this organization, 


Aeelinet; 22-23. 
5 

Geliner, 23-24. 
6 

Gellner, 25. 


ἐδελλποσ, 30. See p. 28-30 for Gellner's 
re-translation of this whole section from the 
chronicle. A comparison of this with Wright 
236-7 shows again how inaccurate and misleading 
the old translation is. On the term vanaprastha 
Gelliner says: ‘The term vanaprastha seems to be 
a vpddhi form of vanaprastha, which usually 
denotes a Hindu forest ascetic. . . It would 
however be a natural way to refer to that well- 
known Buddhist figure, the forest monk. BV does 
indeed seem to use vapaprastha as a synonym for 
vanavasi, Skt. living in a forest (wright, 185; 
BV: 108a), which is precisely the term used fo! 


Theravada forest monks.' (p. 29). 


Se aliner, 32. 
The Ten Bahis 


1 a - 7 

Ohanavajra Vajracarya, Itihas Samsodhanko 
Praman Prameya (Patan, 20198.S.), p. 4; see 
also REGMI 3:(56). 


ἄκτην 2:204. 


3 : ς 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 


Seay p. 96. 


cry 22183. 


Ciusede identifies this image as Dipankara 
(2:plate 485, 486). Local informants call it 
Maitreya, but it is clearly the Buddha showing 
the visvavyakarana mudra. It would be unusual 
ineed to have a Dipankara as the kwapa-dya of a 
vihara. 

Ἥ ΡΕΟΜΙ 3:(4). 11 am indebted to Dhanavajra 
Vajracarya for a translation of this inscrip- 
tion. The reference to Saptapura M@havihara is 
sometimes taken as referring to Cikan Bahi which 
is called Satpapuri Mahavihara. However, it is 
clear from the inscription of N.S.399 that the 
foundation of Gautama Sri was at Guita. Va jra- 
carya speculates that this man had gone to Tibet 
where he attained the title mahapandita and 
where he also earned a lot of money enabling him 
to finance this foundation. 


θεὰν, 3-4. 


9 F 2 ᾿ 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 


‘OLEGME 3:(103). 


“\ohanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 
12 ions are 
REGMI 2:275. This inscription has not 
been published and I have not been able to 
locate it. It is this inscription which Slusser 
(1:295) uses as ome of her arguments that ga- 
ndhuri-deva is used for the deity of a baha as 
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well as a bahi. Whatever the status of the 
present community and their relation to the bahi 
sarva-sangha, the institution is always called a 
bahi and the original sangha was composed of 
brahmacarya bhiksus. I would rather take the 
reference to gandhuri deva here as 8 confirma- 
tion that this is indeed a bahi. 

A manuscript colophon dated N.S.321 men- 
tions a Sri Padmpabhu Mahavihara (PETECH, p. 80) 
Petech identifies this with Guita Bahi. How- 
ever, this is doubtful as the name is different 
and the colophon does not mention the place of 
this vihara. 


‘S3ctmy 2:196. 


14 
WRIGHT, p. 129. 


1 θα the account of Mahabauddha Baha under 
Uku Baha. 

1 

Saecmt 3:(31-32). 


“army 2:192. 


The Fifteen Bahis 


‘ohanava jra Vajracarya, ‘Medieval Inscrip- 
tions’. 


Zr 22151. 


SURIGHT, p. 115-17. 


AWRIGHT, p. 148. 
ΟΝ ποι 41 
Bhaga Vamsavali, Part II, p. 3-4. 


‘orivate communication from Hem Raj Sakya. 


SOETECH, ρ. 46. 


Scuyampiviharilivi yathogrhachelt yekuli. 
Unpublished document in possession of the 


author. 


10 published document in possession of the 


author. 
“Womra j Sakya, Samyak Mahadana Guthi, p. 
19. 


12 rmy 2:209. 
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‘SDETECH, 141. 


14 
George Roerich, ed., tr., The Blue Annals 


(Calcutta, 1949), p. 799-805. 


cen Alsop, a forthcoming article on Vana- 
Tatna. The older painting is now in the Los 
Angeles County Museum and the more recent one 
is in the Bharat Kala Bhavan in Varanasi. The 
earlier inscription is badly faded, and it seems 
that it was faded when the copy was made so that 
doubtful passages are doubtful on both paint- 
ings. 


16 omy 22153. 


17 

Pal, op. cit. plates 162, 163. 
18 

KTMV 2:154. 


19 omy 2:208. 
20 ae AEE 
REGMI 3:(53); see also Hem Raj Sakya, 
"2513 Buddha Jayantiko Samndarbhama Saptapura 
Mahaviharako Ek Adhyayan, Santi Vijaya (Buddha 
Jayanti 2513) p. 57-64. In this article Sakya 
claims, as do the people of Cikan Bahi, that the 
inscription at Guita Baht of N.5.144 (REGMI 
3:(4)) refers to Cikan Bahi. I think it is 
clear now that this is untenable. First, the 
name on the Guita Bahi inscription is Saptapura 
not Saptapuri which is found on inscripitons at 
Cikan Bahi. Much more convincing is the in- 
scription of N.S.399 at Guita Bahi on the Buddha 
image which makes it clear that the vihdara_ of 
Gautama Sri is at Guita Bahi. 


el ςεκνθ, Ibid. 

“Ses \theb; op. cit. 40. 
raid, 

arte: 


5 
KTMY 23158. 


26 

S&V, pe 157-8. 
27 

KTM 22134. 
28 

S&V, p. 208-9. 


29 ee 
Hemraj Sakya, Puco Chagu Adyayan (Patan, 


2033 B.S.), ps 10-13. 


30 LGid. p. 11. 


Scr 22144, 


32 era 
Hemraj Sakya, Pucho, p. 13. 


3 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 


Army 2254. 


Sty 2:260. 


Other Bahas of Patan 


pe Gm 131103 Petech, p.31-32. Though 
several people have claimed that this is Ga 
Baha, I doubt it as the name is clearly Mahava- 
tigvala Vihara which is a long ways from Gada 
Bahara. 
2 RECN 3:(19); see also Dhanavajra Vajraca- 
tya, Itihas SamSodhan Praman Prameya, p. 93. 


sGopalara javeinsavali 37 B:3. 


4 Ἢ Ci ΄ " 
Hemraj Sakya, Sivadeva.. . Jalpatra, ρ. 
15. 


5 
There are several references to a Yogha or 


Yoccha in Patan: N.S.345 "Sri-manigna yoghako- 
Sastadhivasino...' (PETECH, p. 84), N.S.372 ‘Sri 
manigala yoghakosadhivasi...' (PETECH 85), 
N-S.476 ‘sri yokhaccha vihara vajracarya sri 
ksemendrasyae.. (no place mentioned) (PETECH 
123), N.S.491 ‘lalitapura Sri mapigalottara 
mahavihare $ri yokhaccha vihara... (PETECH 130), 
"sri yokhyasthana bahara lacchavantp va jra- 
carya Sri Santamatina ... (PETECH 32). All of 
these references are from manuscript colophons. 
The last reference of N.5.530 comes from a cai- 
tya outside of the main entrance to the Kumbhe- 
svar temple. The inscription is partly ob- 
literated but it commemorates repairs to the 
caitya and in Petech's reading the plate is 
given as 'sri manigalottara vihara sri 'yokha. . 
. Petech understands all of these variant names 
to be the same place and on the basis of the 
inscription places it in the Kumbhesvar area. 
If this is true this site that I have called 
Konti Baha may well be the remains of this 


ancient vihara. Petech goes further and identi- 
fies this with a place referred to in the Gopa- 
lardjavamsavali (25 6:1), The king Somesvara 
(4.0.1178-1183/5) built a beautiful wooden 
temple structure in a place read as ‘yogha' in 
earlier versions. However, Ohanava jra Va jraca- 
rya reads this as "yodyam! ( Gopaélara javamsavali 
p. 33). Ina private communication he has told 
me that he cannot identify this place but from 
the context of the chronicle would look for it 
in Bhaktapur rather than Patan. 


Villages Near Patan 


For amore detailed study of the complex 
see Karunamaya p. 150ff. 


2k TMy 2:260. 


3 F 
For a more detailed study of this question 
see Karunamaya, p. 298-325. 


4 ame! ~~ 
Hemraj Sakya, Samyak Mahadana Guthi, p. 
33. 


ἌΤΗΝ 2:257. 


ὅταν 2:254; REGMI 4:184. 


Acarya Guthi 


‘The position of the walls of the late 
Malla, walled city of Kathmandu has been traced 
by means of the annual procession which goes 
round the city of Kathmandu at the time of Indra 
Jatra, Known as upako wanegu (walking round the 
town), this procession traces the perimeter of 
the old walls. Further confirmation can be 
attained by locating the emplacements of the 
gates into the city, traces of many of which are 
still extant. One curious feature of the pro- 
cession at Indra Jatra is that at the northern 
end of the city it passes along the northern 
side of the Tha Hiti stUpa, thus leaving Kwa 
Baha right outside the city. This struck me as 
curious in the extreme as all the bahas and 
their branches lie within the walls; and Kwa 
Baha is still considered to be the most impor- 
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tant, and perhaps the oldest, baha in the 
narthern quarter of the city. Two maps of the 
upako wanegu route and the supposed walls have 
been published: Slusser, 2:map #7 and Niels 
Gutschow, 'Kathmandu: Historical Development, 
Spatial Structure, Social and Ritual 
Topography’, Khubmu Himal, 13:3 (1979), p. 253. 
Both show Kwa Baha outside of the city. Howe~ 
ver, both authors point out that the route is 
not exact and may well have changed a bit for 
convenience sake or because new structures now 
lie along the line of the wall. Kashi Nath 
Thamot has pointed out to me the remains of the 
gate emplacements along the road leading north 
of Tha Hiti. This emplacement lies north of Kwa 
Bahd. Hence Kwa Baha was within the confines 
of the old city and the line of the wall should 
be adjusted accordingly. 


2 
The fish can still be seen set into the 
pavement in Asan Tole directly in front of the 
Annapurna Temple. 


3 

The ‘Lion Gate' consists of tuo half 
buried lions in Makhan Tole directly in front of 
the photo shop. 


‘The history of the two main divisions of 
the city and the names used for them have been 
traced by Gautamvajra Vajracarya in ‘Yangala, 
Yambu,' Contributions to Nepalese Studies, 1:2, 
p.90-98. The whole question is treated at more 
length also in SLUSSER 1:87-95. For Suvarna- 
pranali as a part of Kantipur see the palm-leaf 
Be ent of N.5.823 cited in G. Vajracrya p.94: 


'Srimatkantipur mahanagare Sriyambu Suvarnapana- 


ri sthane. . . and Sahkarman Ra jvamsi, Kantipur- 


Silalekh SUci (Kathmandu, 2027 V.S.), (Hence- 
forth KANTIPUR SILALEKH) ins. #192, ρ. 139, 
'Sriyanqua suvargapanari mahasthane tarache tora 
jnwaravahara. There are a number of references 
to this area which give the impression that it 
is a separate entity. See for example: 'Srisu- 


varpapranali mahanagare maitripurpa mahavihara . 
+ . sambat 769, KANTIPUR SILALEKH, ins. no.98, 


pe 723 Srisuvarpapanali mahanagare tamvaracche 
tora jhwara bahara . . . samvat 776, VRHAT- -SUCI 
BAUODHA 3:45; suvarpa pranali mahanagare 
dhvaka bahara . . - samvat 783, KANTPUR SILA- 
LEKH, ins. no. 124 9.913; ‘likhiteyam sauva- 


rhapranari mahanagare maitripuri mahavihara va- 


sthita vajracarya jinideveneta,' (samvat 779), 
Bendall, p.81. This list is not exhaustive. For 


the date of the construction of the stupa see 
Slusser 1:90 and footnote 36. For other 
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customs, feasts and rituals which have survived 
down to the present and which confirm the divi- 
sion of the city into two main parts see SLUSSER 
1:91. It is strange that Slusser talks about a 
third division that was considered a separate 
city but says that she is unable to identify 
this third city (p.91) despite the many re- 
ferences to Suvarnapranali in published inscrip- 
tions and manuscript colophons. She speculates 
that the third city might be the area of the 
Hanumandhoka Darbar which is called wa desa_ in 
an unpublished thyasaphu. There seems to be no 
other reference to the site of the palace as a 
separate city or settlement. 


ae a more detailed treatment of this raj 
guru or raj gubhaju see the section on Sikhamu 
Baha [55], the baha of which he is always a 
member. 


6 
For a detailed treatmunt of this dispute 
see Colin Rosser, 'The Newar Caste System,’ in 


Caste and Kin in Nepal, India, Ceylon, ed. C. 
von FUrer Haimendorf (Bombay: 1966), p. 15-86. 


vSuntilear is said to have been a prince 
named Pracanda Deva from the kingdom of Gaur, an 
important city in medieval Bengal and an impor- 
tant centre of tantric religion. Santikar is 
his initiation name. He is said to have re- 
ceived his initiation from one Gunakara Acarya, 
who was a siddha and had thus by his own yoga 
attained ll the powers of a Vajracarya. The 
story of Santikar is contained in the Svayambhu 
Purana which relates his conversion and his 
setting up of the five temples, but says nothing 
about his connection with the Vajracaryas of 
Kathmandu. The Bhasa Vamsavali also recounts 
the story of Pracanda Deva coming from Gaud, 
settling at Svayambhu and receiving his initia- 
tion as a bhiksu from Gunakara, after which he 
built the five shrines and covered the caitya. 
This account, which is placed in the time of the 
king Vrsadeva makes no mention of a tantric 
initiation. Nayandth Paudyal, ed. Bhasé Vamsa- 
vali, Part 1 (Kathmandu, 2020 8.S.), p. 56-7. 


eine Newari work phu means 'the last', one, 
the one who comes last in a line's; hence phu 
yaye means ‘to complete’. (For this etymology I 
am indebted to Kamal Prakash Malla.) 


9 σι sale Be nee τὰς 
Informants at Lagan Baha insisted that the 
Phu Bare from Lagan Baha functions at Sikhamu 
Baha, but this was denied by the people at 


Sikhamu Baha. 


10S Ru 27-8. 


"eee SLUSSER 1:124-6 for a discussion of 
Bhaktapur as the capital from the mid-twelfth 
century on; but see PETECH, p. 185 and note 1 
for his reservations on this theory. 

12: ἢ er 
This function seems to have virtually 
disappeared now since the days of the long dis- 
pute with the jajamans of the Acarya Githi over 
the question of commensality. 


ὅτηῖ8 seems to be a matter of some contro- 
versy and ill feeling between the two communi- 
ties. The people of Sikhamu Baha look on this 
man as a usurper. What functions the Raj Guru 
still retains are performed by the Raj Guru of 
Sikhamu Baha. If such an appointment were made 
it should have been by a 18] mohar of the king. 
Whether or not such a document exists is now a 
mot point. The 'Raj.Guru' of Sawal Baha claims 
it does exist but refuses to show it to the 
people of Sikhamu Baha. Sikhamu people claim 
that it was a verbal appointment and therefore 
certainly had no validity after the death of the 
monarch. The whole dispute is rather academic 
as the functions of the Raj Guru have so ‘dimin- 
ished that the post is hardly worth fighting 
over. The present incumbent of Sikhamu Baha 
seldom even uses the title but he does take his 
place among the Five Buddhas. 


“Scautamvasra Vajracarya, Hanumanghoka Ra- 
jdarbar (Kathmandu, 2033 8.S.), p. 53. 


ae his introduction to the Sadhana Mala 
B. Bhattacharya notes one Lilavajra, a disciple 
of Bhagavati Laksmi or Laksmisimkara, who was a 
va jracarya of great repute and wrote a number of 
authoritative Vajrayana works. He flourished 
about A.D.741. (Sadhana Mala 2:lvi.) Ratnakaji 
Vajracarya claims in his book on the bahas that 
this man is the Lilavajra of Sikhamu Baha. (Ra- 
tnakaji and Vijaya Ratna Vajracarya, Nepal Deya 
Viharaya Taca [Kathmandu, 2039 Β.8.}, p. 91-92. 
Henceforth RATNAKAJI. ) However there is nothing 
to support this. except the common name and no 
indication in Bhattacaryya's sources that the 
man was from Nepal or ever visited Nepal. 


6 : 
Several authors have attempted to explain 
the Newari name as a corruption of the Sanskrit 
‘sri. khanda' arising from the story that the 


baha was made from the leftover wood of the 
Kasthamandapa. This is an attempted Sanskriti- 
zation of a pure Newari term. I am indebted to 
Kamal Prakash Malla for pointing out that the 
Newari mame is clearly a translation of the 
Sanskrit tarumula which means the root of a 
tree. 

17 2 = 
REGMI 3:(23).3 for the thyasaphu refer- 
ence see S&V p. 37. 


8 3 é : : 
Dhanava jra Vajracarya, ‘Medieval Inscrip- 
tions' 


18 my 2:87. 


205 USseR 13312 


elnatcamua τα Vajracarya, op.cit, p. 42, 
note 1. 

22 : ν 
See Michael Allen, The Cult of Kumari 
(Kathmandu, 1975), p. 40 ff for more details on 
the selection and consecration of the Kumari. 


Δ την 2:15. 


24 
Allen, op. cit. p. 40. For a further 
treatment of her functions at Tham Bahi see the 
section on Tham Bahi below. 


2S Re GMI 4311. 


oP aid Bendall, Catalogue of the Buddhist 


Sanskrit Manuscripts in the University Library, 
Cambridge (Cambridge:1883), p. 81. 


7 Ε ΠΕΣ Ξ 

ἐ Kabiraj Danaratna Vajracarya, ‘Kasi Swa- 
yambhuko Nepalma Agama.’ Gorkhapatra, 8 Kartik 
2032, p. (B). 


28 my 2:16. 


 eeupte at Dhwaka Baha usually identify 
this lineage deity as the caitya, but some Claim 
that the deity they worship is Vajrayogini. 
30 
REGMI 3:132. 


31 eres es aa , 
Hemraj Sakya, Samyak Mahadan Guthi (Κ8- 
thmandu, 20368.S.), p. 39-40. 


32-0 = 
“Kantipur SILALEKH, p. 138. 


33 : 
Pratapaditya Pal, The Arts of Nepal (Lei- 


Kathmandu 489 


den,1974), 1:27-31. 
276,277. 


See also SLUSSER 2splate 


34 
ABHILEKH, p. 587. 


aoe a detailed description of these wood 
carvings see Karel Rujk van Kooij, 'The Icono- 
graphy of the Buddhist Wood-carvings in a Newar 
Monastery in Kathmandu,’ Journal of the Nepal 
Research Centre,- Vol. I, p.39-82. For a de- 
scription of the architecture of this baha see 
Wolfgang Korn, The Traditional Architecture of 
the Kathmandu Valley (Kathmandu, 1976), p.30-33. 


36, - ‘= 
KANTIPUR SILALEKH, p. 97 has part of the 
inscription, for the rest see Korn, ibid. 30. 


7 
ὃ Shantaram Bhalcandra Deo, 'Glimpses of 
Nepal Woodwork', The Journal of the Indian So- 


ciety of Oriental Art n.s. 3 (1968-9), p. 10-11. 


8 
This is strange indeed; it could con- 
ceivably be Vajroyogini but hardly Yogambara. 
No one could give an explanation of this anoma- 
ly. 


33 ayTIPUR SILALEKH, p. 138. 


ee document was published in Cittadhar 
Hrdaya, Nepal Bhasa Sahityaya Jata (Kathmandu, 
1091 N.S.), p. 3, without any reference to its 
source. However Kamal Prakash Malla kindly gave 
me a photo of the document which is still in the 
possession of the sangha of Gam Baha. This 
document, however, is ποῖ the original but a 
copy. The original has evidently been lost. 

41 re : 

The position of these Vajracaryas as 
pujaris in the temple of Nuwakot is confirmed by 
two documents of A.D.1872 (19308.S.) still in 
the possession of the members of the sangha. 
The documents speak of difficulties which Ratna 
Cugamani Gubhaju of Jhwa Bahal faced in collect- 
ing the rents of the githi land of the githi of 
Sri Svachanda Bhairava in that year. It is 
interesting that the second of these documents 
identifies these Vajracaryas as descendants of 
Vakvajra. See Ohanavajra Vajracarya and Tek 
Bahadur Shrestha, Nuvakotko Aitihasik Rdprekha, 
p. 106-7, documents 84,85. 


ΔΖ rackioht this is what the members of the 
sangha say, the Vajracaryas at Sankhu claim that 
when people come to worship their lineage deity, 
it is the caitya they worship, not Vajrayogini. 


500 Notes 


*This is the only example in Kathmandu of 
a branch baha composed to members of two dif- 
ferent main bahds. There is one example of such 
a branch in Patan, Na Baha, a branch whose 
members are made up of Sakyas from Bu Baha and 
Si Baha. 


“Army 2:21. 


ΑΝ θ16. 
4 
OTbid. 
4? - - 
VRHAT-SUCI BAUDDHA 3:88 and 3:45. 
ΣΝ p. 85. 


9 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 


50, - = 

KANTIPUR SILALEKH, p. 102-3. 
STReGMI 22772. 
32 ATNAKAII, p. 87. 


᾿ > Gadtamvatva Vajracarya, ‘Pratap Mallako 
Santipurpraves.' Purnima 4:41-3. The painting 
gives the dates of his entry, but the painting 
itself is not dated and was probably painted 
well after the event. 


4 
5 Mary Slusser, Kathmandu (Kathmandu, n.d.) 
Pp. 1. 


55 :οἱα., ρ. 2. 
56 : : 

WRIGHT, p. 167-70. Wright gives the 
man's name as 'Kesachandra’ and this form of the 
name is often used today in stories and printed 
accounts. 


Ste andse 361 jestha Sukla astami  yainbu 


yatumbahara kvata calyaka yarhan kitipala bharo- 
sa.'Gautam Va jracarya, Hanumandhoka p. 38 note 


1 (Gopalarajavamsavali 33 b:4). 


38 camuat 478 Bhadrava suddhi 10 laksabha- 
gavati sampurma divasa . . . mahayanayayinah 
paramadharmikah paramasarva jna Sasanika Sri ko- 
ligramiya Sribhaskara deva samskarita iti sri 
kegavacandrakrta mahaviharadhivasina Sakya bhi- 
ksu buddhacarya Sri rajabrahma', Gautam Vajraca- 
rya, ‘'Yangala-Yambu', Contributions to Nepalese 


Studies II, 2:93, note 4. 


S8pnanavajra Vajracarya, ‘Saktisali Bhardar 
Ramavarddhanaharu ra Tatkalik Nepal’, 
p. 7:33-36. 


Purnima, 


SO ean an unpublished land document read 
and translated for me by Sankarman Ra jvamsi, 
'sreyostu samvat 612 asvinamasa Sukla pakse 


cattuthyayantitau Sri yambukramayam Sriganbulange 


Sri Sri bhaskaradevasamskarita sattasrikesavaca- 


a et 
ndrakpta paravatmahavyaharaddhivasina bhiksu Sri 
Haku jusa Namna sakasat. . οἱ 


Bien Raj Sakya, Samyak, p.27-8. 


Be ibid., 29-31. 


SS uRTCHT, pe 220-1. Another chronicle also 
says that Pratap Malla 'made' Itum Baha and for 
this employed one Sobha Candra Baniya of Itum 
Baha. It is clear from the context that ‘made’ 
equals repaired here alsa. "Kathmandau Unatya~ 
kako ek Rajvamsavali', Ancient Nepal 6:3-4. 


δὰ aNTIPUR-S SILALEKH, 90-91. 


hid, 96-97. 
66 : - t : : 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions! 


δ᾽ τὴν 2:45 


Βθ την 2:87. 


695, ussER 2:plate #65. 
70 22 ot τ Ἀπ ake: Tig. ee el 
Hemraj Sakya, Sri Bhagkarakirti Mahaviha- 
ra, Yetakhabaha (Kathmandu, 2035 B.S.), p. 21- 
23. 


\ipids, pe 27. 


τ tHid., ρ. 30 


Wipides p. 37 
Τὸ ΤΗΝ 2:52 
75 ee 
The supposed founder of both the Mahankal 
and Bhadrakali shrines was ome Sasvatavajra. 


See note 79 below. 


? Η “.: 
ὅσοι an unpublished article by Ratna Kaji 


Vajracarya on Sawal Baha. 


ΤΊ hid, 
78. ἢ : Ρ 
Ibid. The date of this document is 11- 
legible, but it is known from other sources that 
Samantabhadra Vajracarya was Thakali of the 
Acarya Gothi in N.S.995. 


78 atnaka si Vajracarya places Saévatavajra 
in the seventh century A.D. and he identifies 
him with the Sasvatava jira mentioned in the Sa- 
dhana Mala as the author of the 'Mahacinakrama- 
tarasadhana’ (#10). However, Bhattacaryya, bas- 
ing himself on the information from Tibetan 
sources which attribute a total of fifteen works 
to him, assigns Sasvatavajra to the twelfth cen- 
tury, and there is no evidence from Tibetan 
sources that he was in any way connected with 
Nepal. Sadhanamala 1:209-11, 2:cxvii. 


80, atnaka ji Vajracarya, Ibid. 


Berm 2:52 


8. ema ἢ Sakya, Srisvayambhu Mahacaitya 
(Kathmandu, 1098N.S.), p. ΒΊΟΡΕ. 

83 ἢ = & 
The shrine of Guhyeévari, located up 
river from Pasupatinath, is a pitha and consi- 
dered to be a shrine of Durga by Hindus.  How- 
ever, she is worshipped by Hindus and Buddhists 
alike. The Buddhists claim that she is a mani- 
festation of Prajhaparamita and worship her as 
Nairatma, the consort of Hevajra or as Agniyogi- 
ni (the Fire Yogini). There are legends linking 
this shrine and the Swayambhu Mahacaitya. There 
is supposed to be a cave at Swayambhu leading to 
an underground passage which comes out at Guhye- 
Svari. For the Buddhists this shrine is one of 
four yogini pithas the others being the Vajrayo- 
gini shrine at Sankhu, the Vajrayogini shrine at 
Pharping, and VijyeSvari. (See SLUSSER 1:327- 
8.) 


4 2 
3 RATNAKAJI, p. 80-83. 


Be camyakratna Upasaka [Vajracarya], Khwa- 
pade Bahabahiya Samksipta Paricaya (Bhaktapur, 
2028 B.S.), ρ.21. 


88 yaHatT-SUCT BAUDDHA 3:149-50. 


, 81 onanavaree Vajracarya and Tek Bahadur 
Srestha, Dolakhako Aitihasik Riprekha (Kirtipur, 
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2030 V.S.), p. 194-95. The manuscript is now in 
the possession of CNAS. 


86 rey 2225, 


85 my 2:87. 


la] 
Allen, op.cit. 37. For more details see 
his treatment of the Mu Baha Kumari p.37-38. 


1 

For example, see the story of the coming 
of Sankaracarya in Bikrama Jit Hasrat, History 
of Nepal (Hosiarpur, 1970), p. 36-40. 


92, ~ a 
KANTIPUR-SILALEKH, p. 68. 


93 2 δ καλῶ ei ΟΘ 
Somnath Sigdyal, ed. Sudhar Karya Vivaran 
(Kathmandu, 2015), p. 55. 


4 RIGHT, p. 139. 


SS ABHILEKH, p. 59-60. 
96 ; Ἶ 
ABHILEKH, p. 454-55. The Sanskrit gives 
the name of the man as ' Sakya. «© « priyapala- 
nama". In his Nepali translation Vajracarya has 
pany! τ Priyapala'. This is an interpreta- 
tion. 'Sakya' could refer to a Buddhist monk, 
but it could also simply refer to a man of the 
Sakya tribe. As noted in the introduction some 
of the present day Sakyas claim descent from the 
tribe of the Sakyas. 
97 ; : 
Tan Alsop, The Crowns of the Vajraca- 
ryas,' forthcoming. 


Smost historical records simply refer to 
Tedo Vihara, but those that do mention the San- 
skrit mame give Rajakirti Mahavihara. Many 
modern authors give the name as Rajakrta ('made 
by the king’). See ABHILEKH, p. 60 and 454. 
These two Sanskrit terms as used in the names of 
Viharas are often interchanged. I know of no 
historical document which calls Te Baha Ra jakr- 
ta. 

99 ποτ 
RATNAKAJI, p. 89. As ἃ reference he 
cites ABHILEKH, but in the place cited Dhanava- 
jra Vajracarya speculates that the two Raj Viha- 
ras mentioned in the Licchavi inscriptions were 
both in Patan. (One certainly was.) 

100 ae 3 a) de 
REGMI 3:(78) and Sanmkarman Ra jvamsi, 
"Yaksamallako Samayaka Niscit Samvat ra Tithimi- 
tiharu', Purnima 9:13. 


—— 


502 Notes 


leahkarman Rajvaméi, 'Kehi Aitihasik Upa- 
karan’, Ancient Nepal 11:39. 


102 eegmr 33(107). 


OS ANTIPUR SILALEKH, p. 49. 


104 ote again the constant confusion be- 
tween rajakirti and rajakrta and this hybrid 
form rajakyti. 


ΤῈ VRHAT-SUCT BAUDDHA 4:20,55. 


106 or more details see my Karunamaya (Ka- 
thmandu,1980) p. 126. 
107 : pare 
For a detailed description of the whole 
complex see Karunamaya, p. 125-146. 
108 ὅν τς : 
For a fuller description of these ri- 
tuals see Karunamaya, p. 175-81. 
109 why ς 
For a full description of this ceremony 
see Karunamaya p. 205-221. 


ee a full description of the ritual as 


performed on this occasion see my 'Newar Bud- 
dhist Initiation Rites', Contributions to Nepal- 
ese Studies 2:1-23. 


Tptd, 


le rhere is a copy of the Namasangiti in 
the National Archives dated N.S.256 and written 
by one Sri Jumalake Sakyabhiksu Ratnagupta. 
Some have taken this Jumalake as a reference to 
Jana Baha. First of all the word, as given by 
Regmi, is jumalake not jamalake. REGMI 12167. 
Even if jamalake is correct, does this refer to 
Jana Baha or to the original baha which existed 
in Jamal and from which the image of Avalokite- 
Svara was taken to Jana Baha? We have no record 
of Kanaka Caitya Mahavihara having been called 
Jana (or Jamala) Baha before the image was taken 
there. Without some other confirmation of the 
existence of Kanaka Caitya Mahavihara at this 
‘arly date and the use of the Newari name at 
this date, this reference is hardly sufficient 
foundation on which to build an argument for the 
existence of the baha in N.S.256. 


113 
See Karunamaya, p. 162-7 for documenta- 
tion of these dates. 


114 : ΜΕ fe a 
Gautamvajra Vajracarya, Hanumanghoka , p. 
39. 


aiid 


UVB Ἢ fact that these two institutions 
have the same name has given rise to consider- 
able confusion. The oldest inscriptions in the 
area are found at Nhaykan Bahi and several pub- 
lished references have referred the inscriptions 
to the wrong place. (See for example SLUSSER 
1:295 note 138 where she claims that the in- 
scription of N.5.508 is at Lagan Baha; Rajvamsi 
in his article, which she quotes, identifies the 
Place as Kirtipunya Mahavihara in Lagan Tole 
which is correct; but the Kirtipunya Mahavihara 
im question is Nhayakan Bahi, not Lagaf Baha.) 

117 ᾿ ‘ 
See Colin Rosser ‘The Newar Caste System 
in Caste and Kin in Nepal, India and Ceylon, ed. 
C. von Furer Haimendorf (Bombay,1966), p. 105- 
24. 


118 ATNAKAST, p. 97-8. 


119 RIGHT, pe 218. 


128 aie is true of references in Newari and 
Sanskrit also. 'To make' often means 'to repair 
or ‘renovate', and there are references in in- 
scriptions at the bahas where it is clear from 
context that the word means 'to renovate'., If 
the word jirgoddhara (repair, renovation) is 
used the meaning is clear, but ‘to make' is 
always unclear unless confirmed by other 
evidence. 

121 Σ 

IT have not been able to see this alleged 
inscription and have serious doubts about it. 
What a find this would be for the history of the 
whole period! 


122 
S&V, p. 144, Inscription 437. 


ore Alsop, 'The Crowns of the Vajraca- 
tyas' a forthcoming article. This piece is 
described in the museum's catalogue of Tibetan 
Art, but attributed to Tibet and tentatively 
dated to the 18th century despite the inscrip- 
tion which gives the exact date (1677) and the 
place. John Lowry, Tibetan Art (London, 1976), 
p.68-89. 

124 . 5 
The Newari word dan means the property 
rights of the issueless, i.e., those who have no 


children. Hence it comes to refer also to those 
who come to perform the funeral and commemora- 
tive rites for a man who has no surviving wife, 
sons or daughters. 


12555, p. B2. 


126, - “= 
OANTIPUR-SILALEKH, p. 123. 
127 
See section on the Phu Bare in the in- 
troduction to the Acarya Gdthi. 


120 Sey, p. 82. 


\2S-ANTIPUR SILALEKH, p. 63; also REGMI 
4:33, where he dates the inscription N.S.699. 
KTMV says that the baha was built in this year, 
but this is one of the few examples where there 
is no confusion about terminology--the inscrip- 
tion says 'jirnnoddhara'’. KIMV 2:83. 


OL nseription on the Vajracarya crown; see 
note 119 above. Bahara here is ambiguous; does 
it mean caitya vihara or caitya bhattakara, in 
in which case this would not be a baha but 
simply a family caitya? It is impossible to say 
from the text, but it is a baha today and infor- 
mants say it has been for several centuries. 


151 int Mahadya (or Mahddeva) is 8 shrine 
outside of the Valley in Kabhre-Palancok. It is 
a popular, local shrine of Mahadev (Siva) and 
frequented by people from all over the district, 
mostly non-Newars. Most of the members of the 
baha sanghas who have their lineage deity here 
have identified the deity as Siva. However, one 
man showed me photos of the shrine and the puja 
which his family performed there some twenty 
five years ago. In the photo can be seen the 
Siva Linga which is the main cult object of the 
shrine. To the side are some aniconic stones 
and it is here that they performed their puja. 
Again it seems to be a question of giving to the 
lineage deity the name of the principal cult 
object at the place where the pUja is performed. 
Again several people have identified the local 
place of worship of this deity as Pacali Bhairab 
down near the river at Teku. However, closer 
questioning revealed that they do not worship 
Pacali Bhairab but worship at a little non- 
descript shrine nearby. 


‘ 
SaDETECH, p. 164. 


"SS \RHAT-SUCT BAUCDHA 2:42. 
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4 
Ὁ REGMI 4:(33). 


135 = = a ‘= 
Mohan Khanal, Nepalka Kehi Mallakalin 
Abhilekh (Kathmandu, 2029 v.S.) 21. 


136 


The current term Om (Baha) is a Sanskri- 
tization of a Newari term wan which means east- 
ern. 


137 -- 
S7RATNAKAII, ρ. 92-93. 


158 my 2:78. 


1.59, πουρῃ most informants identify the site 
of the present Theravada foundation as the site 
of Gana Bahi, some informants have said that it 
was Gana Baha. What seems certain is that there 
was in former times both a baha and bahi in this 
area. 


᾿ 
4OWRIGHT, pe 79. 


he Sanskrit names of these bahas as 
found on inscriptions and in manuscripts often 
have many incorrect variants. One of the most 
common variants is the interchange of '1' and 
'r' (e.g. Tarumula--Talamula--Turumura etc.). 
However, the Sanskrit name of this baha is most 
often recorded as Vajrasila and this is what is 
found on the oldest reference cited below. 


ΩΣ ieare’ Sakya, Swayambhu-Mahacaitya, p. 
124,  Sakya does not give either a facsimile of 
this rubbing or a complete transcription of the 
inscription but a summary in modern Newari. 
Hence it is impossible to check the spelling of 
the Sanskrit name. 

143 : : 

Ian Alsop, ‘The Crowns of the Vajraca- 

ryas', a forthcoming article. 


144 my 2:60. 


1Δ5 VANTIPUR SILALEKH, p. 89. 


148 ABHILEKH, p. 507. 


V4? eHAT-SUCT BAUDDHA 1:20. 


Mead 1:70-1. The catalogue gives the 
date as N.S.425, but this surely must be a 
misreading for 625 as the reigning king is given 
85 Jayaratna Malla who ruled the separate king- 
dom of Kathmandu from N.S.605-640. 


504 Notes 


14S eGMr 3:(97). 


'S°VRHAT-SUCT 2:27. 


'S\onanavajra Vajracarya and Tek Bahadur 
Shrestha, Dolakhako Aitihasik Ruprekha (Kirti- 
pur,2031 B.S.), p.93-94 


‘32 yRHAT-SUCT BAUDDHA 3:46. 


15. Ty 2:85. 


194 my 2:34. According to Gautamvajra 
Vajracarya this name comes from the name for the 
whole tole which is Lhugala Tole. An earlier 
form of this name found in a document of N.5. 
523 is Lhutigra. Gautamvajra Vajracarya, 'Ya- 
ngala-Yambu,' p. 92. 


Sakya Bahas 


1 5 
For the legends see Kaviraj Danaratna 


Vajracarya, ‘Kasi Svayambhuka Nepalma Agaman', 
Gorkhapatra 8 Kartik 2032 and Somnath Sigdyal, 
ed. Sudhar Karya Vivaran (Kathmandu,2016 8.5.), 
p. 65-6. KTMV calls this man Samantabhadra of 
Takse Baha which is strange indeed as all ac- 
counts speak of Vakvajra of Kwa Baha, and to 
this day the Vajracaryas of Kwa Baha as the 
successors of Vakvajra have rights and duties 
concerned with the shrine to the side of the 
stupa. 


2 

S&V, p. 91-92; REGMI 4:(10-11). 
3 

S&V, pe 118-122. 
δὲς, τος ᾿ 

Sigdyal op.cit., p. 66. 


aoe the painting done by Oldfield in the 
middle of the last century. Henry Ambrose and 
Margaret Alicia Oldfield, Views of Nepal 1851-64 
(Kathmandu, 1975) plate #14. 


6 = Ξ 
This is the same Dumja Mahadev worshipped 
by the members of the sangha of Gubha Baha [65], 
see Acarya Gathi note 131. 


This is strange, because as far as is 
known Simraongadh was entirely Hindu. Were 
these people Hindus who became Buddhists and 
Sakyas after coming to the Valley? Do all of 


the sanghas whose lineage deity is Dumja Mahadya 
have a similar connection to Simroangadh? Note 
that it is also evident from the inscription of 
N.S.805 that this baha existed long before the 
time of the Gorkhali conquest. 


Bee cmr 4:204. Note the date of the in- 
scription. N.S.805 (A.0.1685) is more than 
eighty years before the conquest of the Valley 
by Prithwinarayan Shah. 


Sry 2:32. 


10 ρα. 


“oratapaditya Pal, The Arts of Nepal (Lei- 
den, 1974), 1:162,163. If this dating is cor- 
rect it is significant for the dating of the 
presence of Vajrayana Buddhism in the Valley as 
one of the reliefs (plate #163) shows an upright 
vajra worshipped by two lions. 

12 coe RATNAKAII, p. 25 #33; SLUSSER 2:map 
7. 

13 ᾿ 

PETECH, p. 63. Bendall misreads 
Panapinga as Danapinga and Yambu as Mambu. (Ben- 
dall p. 182.) 


16 pHAT-SUCI BAUDDHA 1:157. 


‘SpeTECH, p. 40. Reomi contradicts him- 
self. In Vol. I he has Petech's reading of the 
date and the name of the vihara (p.123 and 562). 
In Vol. II when he refers to the same manuscript 
he gives the date as N.5.135 and the name of the 
vihara as Dharmacakra (p.773). Evidently both 
statements are based on secondary sources. 


1 ypHaT-SUCT BAUDDHA 1:157. 
Ὁ, See δος ! 
Hemraj} Sakya, Samyak Mahadan Guthi (Ka- 
thmandu, 2036 8.5.), p. 23-27. 


"Bios, 


TSVANTIPUR SILALEKH, p. 134-36. 
20 - aa 
KANTIPUR SILALEKH, p. 112. 


21 - a 
KANTIPUR SILALEXH, p. 158. 


ἕκτον 2:51. 


2SREGMT 4:(37-.44}. 


24 ANTIPUR SILALEKH, p. Β΄. 


2 oReGNI 4:(37-44). The inscription in 
mixed Sanskrit and Newari was translated for me 
into Nepali by Sankarman Rajvamsi. It would 
appear that Jayalaksa and Jayaharsa Pala were 
one and the same person. 


26, = an 
KANTIPUR SILALEKH, p. 61. 


27KANTIPUR SILALEKH, p. 50. 


2B Re GMI 4:(16). 


25 Tmy 2:52. 


SORE GMI 3: (57-58). On the basis of this 
inscription KTMV says that the baha was con- 
structed at this time. The inscription does not 
say this, it says that an image of Aksobhya was 
donated. This may have been donated at the time 
of the foundation of the baha, it may have been 
at the time of a renovation. KTMV 2:75. 

Κι Perens 
REGMI 3:(98) and Hemraj Sakya, Samyak p. 
20.  Regmi reads the name of the vihara as Caka 
Vihadra and Sakya reads it as Cakra, but it must 
surely be Naka. 

32 τας τι 
VRHAT-SUCI BAUDOHA 1:98-99. The colo- 
phon gives the name of the king as Jayasimhade- 
va, but there is no king by this name. 


δ /RHAT-SUCT BAUDDHA 1:100. 


4 Tmy 2:76. 


ὅπ τον 2:73. 


SRE CMI 4:595. 


STeeumt 3:(92). 


$8 ee cm 3:(95). 


Sc riny 2:76. This inscription dated 
N.S.667 and another dated 690 still exist but 
neither has been published. 


40V@HAT-SUCI BAUDDHA 1:70-71. The editor 
reads the date as N.S.425 which is impossible 
because the colophon also states that it was 
copied in the joint reign of Ratna Malla and 
Indra Malla, so it must be 625. 
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41 
S&V, p. 82. 


42 
KTMV 2:83. 


Bahis 


1 
WRIGHT, p. 238. 


res cz ae 
Hemraj Sakya, Srisvayambhu Mahacaitya (Ka- 
thmandu, 1098 N.S.), p. 528, 621. 


3 

SLUSSER 2:map #7. 

Gee a 

Sakya, Srisvayambhu, p. 528. 


SREGMI 3:(96-8). Several modern authors 
have given different Sanskrit names for this 
bahi: Khaitanga, Khoitanaka, Pradyotakirti. 
But the name is clear enough on the copper-plate 
inscription. The donors are from Cika-nama- 


-suddhi-tolake and are evidently from Bikama 


Baha. It is impossible to say whether this 
inscription refers to the foundation of this 
bahi or to a reconstruction of dilapidated buil- 
dings. It would appear to be the foundation of 
the bahi, but we have the tradition that it is 
the oldest bahi and a date of N.S.508 for Nha- 
ykan Bahi, more than a hundred years earlier. 
The Suryacandra Mahavihara mentioned in the 
inscription is unknown. 


SKANTIPUR SILALEKH, ρ. 155. 


SANKARMAN RAJVAMSI, 'Sthiti Mallako Palako 
Vi. Sam. 1445 ko Mancandra Sakyako Tamrapatra ra 
Tyasko Aitihasik Vyakhya', Purpima 4:54-57. See 
also REGMI 3:(30). 


SKANTIPUR SILALEKH, p. 147. 


Ss. usseR 2:map #7. 


10 -- - 
Purnima 745:8,16 


ΠΡ Tntroduction. 
12 ΣᾺ 
ABHLEKH, p. 586. There was a baha and a 
bahi in this area. Though all other informants 
identified the site of the Theravada monastery 
as the site of the bahi, Yogsiddhi Sakya of 
Makhan Bahi says that it was the site of the 
baha not the Bahi. In any case it is clear that 
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both were definitely in this same general area. 
It is mot clear whether the Licchavi remains 
found in this area belonged to the baha or the 
bahi. 


150. C. Bhattacharyya, Tantric Buddhist 


Iconographic Sources (Delhi, 1974), p. 15, 


1 - « 
4 WaHAT-SUCT BAUDOHA 2:106. 


"SyRHAT-SUCT BAUDDHA 1:83. 


ΤῈ yRHAT-SUCI BAUDDHA 2:97. 


17 
Ian Alsop, a forthcoming article on Vana 
Ratna. 


ie am indebted to Kamal Prakash Malla for 
the etymology of this word. 


9 
Dhanavajra Vajracarya, ‘Medieval Inscrip- 
tions’. 


Obi. 


21 VANTIPUR SILALEKH, p. 133; REGMI 4:(200). 


22 
Bendall, p. 66. Bendall reads this as 
istalamyu which is surely a misreading for 


italampu. 


23 a3 - ΒΞ" = 
Jagadis Candra Regmi, Nepalka Dharmik 
Itihas (Kathmandu, 2030 B.S.). p. 178. 


24RATNAKAII, p. 19, #12. 


25K Tey 23107. 


28 ΜΑΤΝΑΚΑ͂ΣΙ, p. 36, #6. 


27 - a 
KANTIPUR SILALEKH, p. 81. 


2 
Bnichael Allen, The Cult of Kumari (Ka- 
thmandu,1975), p. 46. 


eo bids 


Ὁ κυρία, ρ. 47. 


Other Viharas 


1 hits is the information given by the men. 
bers of the sangha at Swayambhu, but Hemra j 
Sakya says that they are given the Barechuyequ 
initiation before the large standing image of 
the Buddha to the northwest of the Mahacaitya. 
(Hemraj Sakya, Srisvayambhu Mahacaitya [Kathma- 
ndu, 1098 N.S.], p. 531.) The name Pulan Syangu 
means ‘Old Swayambhu'; and Santikar Acarya, 
whose original name, was Pracandadeva is sup- 
posed to have come from ancient Gaud in Bengal. 
The two names are intriguing, but there is not 
enough evidence to draw any conclusions. 


“this is a curious arrangement and the only 
placc in the Valley where the women are con- 
sidered equal members of the sangha and actually 
serve as dya-palas. According to informants 
this arrangement is only about twenty years old 
and no one could explain why this was done. 
Does it have something to do with the fact that 
their main duty is to perform the nitya puja in 
the Hariti shrine? 


menu op.cit, p. 505. This is curious 
indeed and I don't know exactly what he means by 
this. Perhaps he means an ista devata rather 
than a lineage deity. 


4cLUSSER 1:276-77. The origin of the name 
C3 Bahi was first noted by Baburam Acarya and it 
is also remembered by many of the old people at 
(ἃ Bahi. Arguing from the similarity of the 
paleography of the plaques attached to the Ca 
Bahi stupa and a dated piece from the sixth 
century A.D. in the National Museum, Pal  con- 
cludes that these plaques can safely be dated to 
the seventh or eighth century. (Pal, The Arts 
of Nepal 1:103-4. 


>PETECH, p. 132. 
Brbids, p. 164. 


7 : : 
Ohanavajra Vajracarya, ‘Medieval Inscrip- 
tions.' 


βηεπᾶ Sakya gives a legend about the 
Mahasiddha. (Sakya, Svayambhu 603ff.) For the 
inscription see KANTIPUR SILALEKH, p. 131 and 
Sakya, op. cit, p. 605. 


9... ete = 
Sakya, Srisvayambhu, p. 607. 
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10 
ABHILEKH, p. 163 ff. 


11 
Pal, op. cit, p. 107-09 and Plate 172. 


‘ents is the information given by the 
elders of the Sixteen Bahis of Kathmndu. How- 
ever, the people of Tham Bahi say that eighteen 
elders come--two each from the following bahis: 
C4 Bahi, Dugan Bahi, Nhaykan Bahi, Cwakat Bahi, 
Maru Bahi, Khusi Bahi, Bi jasa Bahi, Makhan Bahi, 
Na Bahi. Hence:no one comes from either Syangu 
Bahi or Kotu Ca Bahi. The other bahis not 
represented actually have no sangha. 


13 
This Dangu is not the same as Dangol. 


Vinis is a good example of what happens 
when customary offerings and stipends become 
fixed at a monetery rate. Most offerings and 
stipends were traditionally specified as so much 
prur ice. Later many of these were changed to a 
fix:d amount of money, cf. the 34 paise fines 
levies’ by the Acarya Guthi. At one time 60 
paise would have bought enough firewood to cook 
a feast; today it will buy two boxes of matches. 


'Smichael Allen, The Cult of Kumari (Ka- 
thmandu, 1975), p. 39. Informants at Tham Bahi 
say she still comes during Guild, but this is 
doubtful. People constantly report what is 
supposed to happen rather than what actually 
happens. 


16 
Allen, p. 40. 


ΤΥ θά is the account of the jatra given by 
informants at Tham Bahi. Published acounts of 
this jatra give a different explanation of its 
origin. They say that the jatra commemorates 
the return from Lhasa of Simha Sartha Bahu or 
alternately the sindur jatra which took place at 
the time of the coronation of Simha Sartha Bahu 
after he overcame the ogress who had killed the 
king. For example see Manavajra Va jracarya, 
Hamro Cad Parvaharuko Vivecana (Kathmandu, 2025 
B.S.), pe 126-30. 


othe image of Cakan Dya (Dipankara) is like 
the usual Dipankara images , a half image so 
constructed that a man puts the image on like an 
over-sized mask and walks round with it. The 
route is interesting as it is a procession round 
the ‘cities’ of Suvarnapranali (Thatu Puif) and 
Kantipur (Dathu Puin). It does not go into 
Kasthamandapa (Kwathu Puin) at all and does not 
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visit Sikhamu Baha but only the site of the 
ancient caitya in front of it. 


TS yRIGHT, p. 84-5. 
Ὁ WRIGHT, p. 85. 


21 RIGHT 86-7. The story is an adaptation 
of the story of one of the eight miracles of 
Avalokitesvara as told in the Karandavyuha (See 
SLUSSER 1:263 note 47). There are many versions 
of the story; I give the one from Wright because 
the borrowings from the original story are more 
obvious. In most Nepali versions Simha Sartha 
Bahu goes to Tibet, mot Sri Lanka. In the 
original story the tiader goes to Sri Lanka 
which is what Wright's story has, but then says 
he goes north to Sri Lanka. For other versions 
see Kesar Lal [Shrestha], Lore and Legend of 
Nepal (Kathmandu, 1966), p. 28-30; Man Mohan 
Sharma, Folklore of Nepal (New Delhi, 1978), p. 
24-26; Karna Sakya and Linda Griffith, Tales of 
Kathmandu (Brisbane, 1980), p. 28-30. The name 
(Simha) Sartha Bahu comes from the Sanskrit 
sarthavaha which means the leader of a_ trading 
caravan and is used in this sense in the Liccha- 
vi inscriptions. See ABHILEKH, p. 50-54 and 
59-60. 


22 ake Chattopadhyaya, Atisa and Tibet 
(Delhi, 1981), p. 322. 


+ ceotge N.  Roerich, The Blue Annais 
(Delhi, 1979), p. 247. 


aADETECH, ps 42, note 5. 
2 rete... pe Δ2.-5. 


26 
Ibid., p. 42, note 4. 


27 Ibid.» note 5. 


art ee 


erry p. 41, note 8. 
Opi: p. 43. 


Ί 
: Sukumar Dutt, Buddhist Monks and Monas- 
teries of India, p. 351, 378-9. 


PenSorue Roerich, Biography of Dharmasvamin 
(Patna, 1959), p. 55-56. 


hie Raj Sakya, Nepal Samskrtiya Mulukha 
(Lalitapur, 2512 Buddha Samvat), p. 44. 


34 - 3 : 
Saphalya Amatya, 'Vikramasila Mahavihara 
and its Valuable Contents,' Rising Nepal, 14 
Nov. 1975, p. II Supplement. 


Regul surmises that Tham Bahi is the Hlam 
Vihara referred to in two medieval inscriptions, 
but there is no evidence for this. REGMI 1:129, 


iene are two very clear examples of 
this collective amnesia. The first is Phamtin 
Pa, a famous Nepali, who with his two brothers 
flourished shortly after the time of Atisa and 
about whom there is abundant material in the 
Blue Annals. The fame of this man was known all 
over Tibet and a large number of men came to 
study under him and receive initiations from 
his hands. The other example is Vana Ratna, an 
Indian whom the Tibetan call the Last Great 
Pandit. He spent many years in Nepal, went to 
Tibet and finally returned to Nepal retiring at 
Gopicandra Mahavihara (Pinthu Bahi) in Patan. 
Pinthu Bahi still exists but no one there has 
ever heard of Vana Ratna. Yet there exists a 
Painting of Vana Ratna made the year after his 
death with a Newari inscription which explains 
who he was and the fact that he died at Gopica- 
ndra Mahavihara. (See the section on Pintu Bahi 
in Patan.) What this painting shows is that we 
can prove nothing from the silence of Newari 
sources. The positive Tibetari sources are 
always to be preferred to the Newar collective 
amnesia. 


> "oURNIMA 4528-9. 
38 , ὡ Στ “τ 
Translated for me by Sankarman Rajvamsi 
from 8 manuscript of puja rituals in a private 
collection. 
39, - 
KANTIPUR SILALEKH, p. 64-65. 


40 = ae 
KANTIPUR SILALEKH, p. 125. 


Defunct Viharas 
1 
KTMV 2:12. 
2 
PETECH 35,36. 


Skmy 2:12 


ARATNAKAII 3 p. 20. 


5 
See for example Bikrama Jit Hasra, History 


of Nepal (Hosiarpur, 1970) 38-9. 


Bhaktapur 


Ἵ 
SLUSSER 2:01. 457, 451; and 1:100-104. 


*sLUSSER 13101. Though it is clear that 
Anandadeva built a palace in Bhaktapur, not all 
scholars accept Slusser's contention that Bha- 
ktapur was henceforth the capital. It may well 
be that in the late 'Thakuri' and early Malla 
period the kings had.two centres, Patan and 
Bhakatpur. See for example Petech's reser- 
vations (PETECH p. 185, note 1). Even if this 
is the case, it seems clear that Bhaktapur was 
the orthodox Hindu centre. 


his statement is based on the testimony 
of informants in Bhaktapur who say that the 
shift of the Jyapus from Vajracarya priests to 
the use of Brahmans (often 'Parbate' Brahmans) 
dates to a time about fifty years ago when 
people found that the Brahmans offered their 
services for considerably less than what they 
had been traditionally paying to their Vajraca- 
Tya priests. 


‘the following is an excerpt from a letter 
of Dr. Campbell, resident physician at the 
British Residency at the time of the earthquake 
of August 1833: "The places east of Kathmandu 
have suffered most. Bhatgadon, a large town, has 
been almost completely destroyed: upwards οὕ 
1,000 houses have been levelled with the ground, 
and few have escaped serious injury; 300 souls 
have perished in this town alone.’ 'A Century- 
old Catastrophe, Bihar's night of Terror 100 
Indian Earthquake, 1934 (Calcutta, 1934) p. 44. 
According to Gen. Brahma Shamsher's figures, in 
the earthquake of 1934, 2,359 houses within the 
city of Bhaktapur were levelled, another 2,263 
badly damaged and 1,425 slightly damaged. 1,163 
people within the city of Bhaktapur lost their 
lives. Brahma Shamsher J. 8. Rana, Nepalko 
Mahabhukampa (Kathmandu, 1990 B.S.), p. 130-34. 


Pris account is based on information oab- 
tained from informants in Bhaktapur and on Sa- 
myak Ratna Vajracarya, Mallakalin Bauddha Kala 
Kypti (Bhaktapur, 1099 N.S.), p. 4-8. 
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6 

For more details on this shrine and the 
cult of Avalokitesvara see John K. Locke, Karu- 
namaya (Kathmandu, 1980) 387-91. 


Teg Samyak Ratna Upasaka ([Vajracarya], 
Khwapade Bahabahiya Samksipta Paricaya (Bhakta- 
pur, 2028 68.5.) p. 22. Further details were 
given to me by the members of the sahgha of the 
baha, but as far as I know the details are from 
oral traditions; they have no further documents. 


8 La 
Samyak Ratna Vajracarya, op. cit. p. 13; 
also see KTMV 23232, 


9 
See Karunamaya, p. 287. 


1 
Orn 22227, 


1 
‘ktmy 22226. 

12 ες 
Samyak Ratna Updsaka, p. 20. 


13 = = 
Samyak Ratna Vajracarya, Muni Viharko 


Samksipta Paricaya (Bhaktapur, 2036 B.S.) p. 2. 


14 
S&V, p. 131-34. The editors have read 


the name of the vihara as Dharmma Urtta Mahavi- 
hara. Urtta is not a Sanskrit word and some 
have preferred to interpret it as dharma uttama 
which would make good sense but does violence to 
the text dropping the 'r' and the syllable ha 
after the ma. Dharma uttara does less violence 
to the text and is intelligible if incorrect 
Sanskrit. 


1 ὅτ ~ 
SSamyak Ratna Vajracarya, Malla Kalin 
Bauddha Kala, p. 10. 


δ vaHaT-SUCT BAUDDHA 2:27. 


PRE GMI 4:(45). 


1 
Bcay p. 40. 


1 : 
“Sarak Ratna Upasaka, p. 8. 


aor nid. 


Al iidyy p.9. 


δ REGMI 42 (45). 


2 og smpalk Ratna Upasaka, p. 9. 


arty 
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sini. 


Sihis account is based on Michael Allen, 
The Cult of Kumari (Kathmandu, 1975), p. 31-35. 


2" ρα. p. 34-35. 
28 so 
VRIHAT SUCI-BAUDDHA 2:110-11. 


aoa ateck gives the date 537 for Catubrahma 
Vihara in Bhaktapur (PETECH p. 164). This is 
based on the colophon of a manuscript copy of 
the Akhyatarabakosa. However, if one examines 
the colophon as published in the Bir Library 


Catalogue (Vphatsucipatram, Vyakaranavisayakah, 


p.6-7) it is evident that this is not a vihara 


at all. The phrase is an epithet of king 
Jyotir Malla (catubrahmaviharacaranapatwh) 'one 
who rests in the four sublime states of Buddhist 
Philosophy’. This is one of about six lines of 
epithets applied to the king. 


ὅτι amyak Ratna Vajracarya, Khwapade etc., 
p. 21. I have tried to get hold of this manu- 
script but the people in Bhaktapur say the book 
has now been lost. This was confirmed by an 
oral communication from Samyak Ratna. 


4 
5 ϑᾶὰν ρ. 252. 


32 
S&V pe. 234, 


Spectr 4:(161).  Samyak Ratna has the 
Sanskrit names of these two bahis reversed. 
Samyak Ratna Vajracarya, Kwapade, etc. p. 23 and 
Mallakalin Bauddha Kala Κρεΐ p. 13. 


Seay pe 44. 


357. ἣν Bits ’T δον ον 
“Ἢ Sankarman Rajvamsi, Bhaktapur Silalekh 
Suci (Kathmandu, 2020 8.S.) p. 41. 


Sibid., ps 40-41. 


Viharas in Villages Near Bhaktapur 


1 oe 

RATNA KAJI, p. 58-9. There was no king of 
Bhaktapur by the name of Suvarma Malla. In 633 
Bhuvana Malla was the king of Bhaktapur. 


oe Sankarman Ra jvamsi, Bhumi sambandhi Ta- 
msuk Tarpatra, Bhag Ek (Kathmandu, 20408.S.), 
p.2. There are a large number of these docu- 
ments from Thimi extant. Some of these have been 


published in this volume; more are contained in 
the second and third volumes recently published, 


3 -. & - - 
Hemraj Sakya, Samyak Mahadan Guthi (Ka- 
thmandu, 2036 B.S.) p. 28; REGMI 4:(32). 


7 ν 

Most of these have not yet been published, 
but some of them appear in Rajvamsi's two 
latest volumes. 


Sf. Ξ aig er fae 
ae Sankarman Rajvamsi, Bhaktapur Silalekh 
Suci (Kathmandu, 2020), p. 29. 


6 
Ibid., p. 30. Though the editor places 
this inscription at Dathu Baha it is actually as 
Jiswan Baha. 


ΤΩΝ 2:21. 


θέ σὲ ἃ more detailed description of this 
shrine complex see Mary Slusser, Kathmandu (Ka- 
thmandu, n.d.) pe 13-23 and SLUSSER 1:278. 
Slusser has made a surprising error in the iden- 
tification of the torama whose main figure she 
identifies as Mahamayuri, one of the Pafcaraksad 
deities. The figure is clearly male not female 
and the symbols he holds in His hands do not 
correspond to the iconography of Mahamayuri. 
The vehicle of the figure is a peacock which is 
the vehicle of Amitabha. As a result of this 
error she persists in refering to this temple as 
the temple of MahamayuUri. It is always hazard- 
ous to identify a Buddhist temple in the Valley 
by the torana. Though theoretically the torana 
portrays the main deity in the shrine, it is 
evident from the present survey that this rule 
of thumb will more often than not lead one 
astray. In most of the baha shrines the main 
deity is Sakya Muni Buddha showing the bhumispa- 
rga_ mudra (or Aksobhya) but the torama seldom 
corresponds to the deity inside. 


9 
Slusser, Kathmandu p. 14. 


ΤῸ nenoy tosh Bhattacharyya, The Indian Bud- 
dhist Iconography (Calcutta, 1968), p. 248-9. 
The descriptions of Vajrayogini, Ugra Tara and 
Mahacina Tara found in Bhattacharyya's book are 
based mainly on the Sadhanamala, those in Malle- 
mann's book on the Sadhanamala and the Nispanna- 
yogavali. It may well be that there were other 
iconographic texts that the image makers were 
using which have been last to us. 


11 
Slusser, Kathmandu p. 17. 


"ibid. p. 18. 


3 
'Sioids, pe 21. 


1 
‘Tpid., p. 22. 


15 See 
The dya-palads serve in the temple eight 
days and then return home on the ninth day, a 
very strange arrangement as no Newar ever re- 
turns home on the ninth day after his departure. 
This is considered highly inauspicious. 
16 i 
ABHILEKH p. 323; see also Ohanavajra Va- 
jracarya, 'Gumvihara." Madhuparka IV:12, p. 22- 
25 and Gautamvajra Vajracarya, 'Licchavikalka 
Pantvata Aprakasit Abhilekh' Purnima 9:9, foot- 
nate. 


T7VRHAT SUCT-BAUDDHA 3:16. 


1B... vy 
Rajvamsi, Bhaktapur p. 76-7. 


Mites: pe 47. 


OT bid. p. 46. 


ates more details on this shrine see Karu- 
namaya p. 364-72. 


25 phanavajra Vajracarya and Tek Bahadur 
Shrestha, Dolakhako Aitihasik Ruprekha (Kirti- 
pur, 2031 B.S.), p. 94. 

23 : 5 : Η 

For more details on this shrine and its 
festival see Karunamaya p. 393-96. 


4 F 
é Vajracarya and Shrestha, op. cit. p. 94. 
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Statistics 


Number of Institutions Surveyed 


2. 


3. 


Patan 


Patan City Proper 
Villages Near Patan: Kirtipur, 


Cobhar, Bungamati, Chapagaon, 
Duru Khya, Baregaon, Pharping 


TOTAL 


Kathmandu 


Kathmandu City (including 
Cabahil and Swayambhu) 


Defunct Institutions 
TOTAL 
Bhaktapur 
Villages near Bhaktapur: 
Thimi, Sankhu, Sanepa, 


Panauti, Khampu, Nala, 
Dolakha 


TOTAL 


Total Number of Institutions Surveyed 


166 


19 


115 


17 


23 


25 


185 


130 


48 


363 
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Main Bahas 
(A main baha or bahi is one where Barechuyegu initiations are performed by right; but note that in 
some of the bahis they are no longer performed. ) 
Patan 
The 'Fifteen' Bahas 18 


The semi-independent branches 


of Kwa Baha Β 
The Bahis 25 
Other Bahas 3 


Bahas and Bahis in villages: 
Bungamati, Duru Khya, 


Chapagaon, Baregaon 5 
TOTAL 57 
Kathmandu 
The Acarya Githi 18 
The Sakya Bahas 10 
The Sahis 16 
Other Bahas 3 
TOTAL 4? 
Bhakapur 
Bhaktaur Bahas 9 
Bhaktapur Bahis 0 
Village Bahas 9 
TOTAL 18 


Total numnber of main bahas and bahis 122 


Statistics 515 


Initiated Vajracaryas and Sakyas in the Valley 


Vajracaryas Sakyas Total 
Patan 
The 'Fifteen'’ 8ahas 2,172 4,060 
The Bahis 612 
Other Bahas 23 126 
TOTAL 6,993 
Patan Villages 110 258 
TOTAL 368 
Kathmandu 
The Acarya GUthi 2,101 1,084 
Sakya Bahas 1,306 
The Bahis 189 
Other Bahas 196 
TOTAL 4,856 
Bhaktapur 
Bhaktaur Proper 720 1,043 
Bhaktapur Villages 568 479 
TOTAL 2,810 


Total initiated Sakyas and Vajracaryas in the Valley: 15,027 

(The total of the communities attached to the bahas and bahis would include this number plus their 
wives, unmarried daughters and uninitiated sons. Only an approximate number can be given here, but 
every adult male is married and most would have at least one unmarried daughter or uninitiated son. 
If one thus multiplies the number of initiated by three the total community would be approximatedly 
45,081. 


Total Vajracaryas in the Valley: 5,694 (37.9% of Total) 


Total Sakyas in the Valley: 9,333 (62.1% of Total) 


Vajracaryas are 43.3% of the total in Kathmandu, 31.3% in Patan plus the surrounding villages, and 
45.8% in Bhaktapur and the surrounding villages. 


The membership of the bahi sanghas make up only 5.44 of the total. 
Note: as noted in the General Introduction these figures are as accurate as could be obtained. [Most 


institutions have accurate and up-to-date lists of their membership. A few were able to give only 
round numbers. 
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Kwapadya: 


With one exception the kwapadya is always a non-tantric deity, usually an image of the Buddha, 
About two thirds of the kwapadyas are images of the Buddha seated in vajrasana and showing the earth- 
touching gesture. This corresponds to the form of the transcendent Buddha Aksobhya and has been 
identified by this mame throughout the text. The next most popular image found is the standing image 
of the Buddha showing the visvavyakarana mudra often identified locally as Maitreya. Three of the 
other transcendent Buddhas are occasionally found: Amitabha (17), Vairocana (5), and Amoghasiddhi 
(1). Ratnasambhava is not found at all. One institution (the Kumari Baha in Kathmandu), however, has 
images of all five Transcendent Buddhas in the kwapadya shrine. There are seven images that are 
definitely Maitreya. There are twenty images of Padmapani Lokegvara and two of Sadaksari LokeSvara. 
Mafijusri is found only once. The one exception to the non-tantric rule is the kwapadya of Wam Baha in 
Bhaktapur which is an image of Mahavairocana. 


Figures for the entire Valley show that the favorite direction for the shrine of the kwapadya, 
and hence the image itself, to face is north. Well over half of the shrines face north with east the 
next popular direction followed by west. In Patan, however, the number facing east and north are about 
equal. No shrine faces south as this is considered to be inauspicious. 


Toranas: 


Theoreticaliy «+ e,  kwapadya shrine has a torapa over the doorway. All of the main bahas and 
nearly all of the mar. tenis have a torana, but many of the branch bahas do not, with the result that 
some 36% of the total number of institutions do not have a torama. In many cases those without 
toranas did have one but, it fell into disrepair and was not replaced or has been stolen. Images set 
into torapas are one of the most vulnerable items for theft. So many have been stolen from _ the 
various doorways at the shrine of Jana Baha Dya in Kathmnandu that they have now enclosed the entire 
shrine in an ironwork grille. 

Of the motifs found on the toragas the most popular (554) is suc form of the Buddha—-Dharma- 
Sangha, the most common being Aksobhya flanked by Pre jhaparamita and Sadaksari Lokesvara. Many have 
an image of Aksobhya (Buddha showing the earth-touching gesture) as the main figure. Other popular 
motifs are the five Buddhas, Vajrasattva, and Mahavairocana or Dharmadhatu Vagisvara. Another fairly 
common motif in Kathmandu is the Namasangiti. This is not found on torajas in either Patan or 


Bhaktapur. 
Lineage Deities 


The 1iv.age deity (dequ/digu dya) is one of the most important factors in tracing the migration 
of people and the relationship between groups of people. People move from one place to another, but 
usually retain the memory of where their lineage deity is and, if convenient, return to the original 
place each year for the worship of this deity. If it is not convenient to return to the original 
place each year, they 'bring' the deity with them and set it up some place near their new residence, 
but return occasionally (often once every twelve years) to the original site. The following list 
gives all of the lineage deities of the communities attached to the bahas and bahis in the Valley. As 
noted in the General Introduction, the name of the diety is always problematic, so the place is 
probably a better indication of relationship than the name. Hence I have listed the lineage deities 
by place. The place given is the original site of the lineage deity, which may now be reqularly 
worshipped at another place. A few communities have forgotten the original site of their deity, hence 
some of the Yogambaras worshipped at various places well have come from Mheypi or Kwa Baha in Patan. 
With very few exceptions, all the families of a sangha have the same lineage deity. The exceptions 
are indicated below. Only main bahas are listed as branch bahas have the same lineage deity 85 the 


main baha. 
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4, Sankhu--'Vajrayogini' 


2. 


‘. 


(The sangha at Sankhu worship the enshrined caitya as their lineage deity and they say that all 
the people who come there to worship their lineage deity worship either the enshrined caitya 
or the caitya along the stairs leading to the shrine. However, many people who worship their 
diety in another place say that their lineage diety is 'Vajrayogini at Sankhu'.) 


Gum Baha, Sankhu 

waft Baha [89], Patan (The Vajracaryas only) 

Nhu (Jhwa) Saha [10], Kathmandu 

Dhwaka [6], Kathmandu 

Gam Baha [7], Kathmandu 

Makhan Baha [42], Kathmandu 

Ituin Baha [44], Kathmandu 

So Baha [77], Kathmandu 

Ko Hiti Baha [31], Kathmandu 

Syanqu Bahi [94], Kathmandu 

Na Bahi [59], Kathmandu 

Nhaykan Bahi [84], Kathmandu 

Cwakan Bahi [85], Kathmandu 

Arakhu Bahi [41], Kathmandu 

Nhu Baha, Banepa (Deity worshipped said to be Yogambara) 
Nhu Baha, Panauti (Diety worshipped said to be Yogambara. ) 


Enshrined Caitya at Kwa Baha, Patan 

(The deity worshipped by the people of Kwa Baha is clearly the enshrined caitya in the centre of 
the courtyard, but most people from other places idenfity their lineage deity as 'Yogambara at 
Kwa Baha'.) 


Kwa Baha [59], Patan 

Atha Baha [44], Patan 

Yatha Baha [50], Patan 

(Cuka Baha [102], Patan) 
Kyapu, Baha [174], Kirtipur 
Dhauga Bahi [49], Patan 

Ikha Baha [180], Chapagaon 
Laskadya Baha [1], Bhaktapur 
Ni Baha [2], Bhaktapur 

Pasu Baha [10], Bhaktapur (Sakyas only) 
Wam Baha [12], Bhaktapur 

Ta Baha [1], Thimi 

Digu Baha [2], Thimi 

Yachin Baha [3], Thimi 
Jiswan Baha [7], Thimi 


Guhyesvari at Pasupatinath 


Naka Bahi [45], Patan 

Takse Baha [15], Kathmandu 

Mu Baha [46], Kathmandu 

Tadhat Baha [49], Kathmandu (Deity identified as Heruka) 
Inaco Baha [6], Bhaktapur 

Tadhichet Baha [15], Bhaktapur 

Tekhaco Baha [16], Bhaktapur 
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ὡς Swayambhu Mahacaitya 


Dhum Baha [73], Patan 

Dau Baha [39], Patan 

Sikhamu 8aha [55], Kathmandu 

Musuii Baha (1) [89], Kathmandu (Pija performed to image of Amitabha) 

Musufi Baha (2) [90], Kathmandu (Pija performed to image of Amitabha) 

Mikha Baha [74], Kathmandu (Puja performed to image of Amitabha) 

Tamu Baha [28], Kathmandu (PUja performed to standing Buddha to the west of the stupa. 


5. Oumja Mahadya 


Bi Baha [31], Patan (Sakyas of Na Baha only) 
Gubha Baha [65], Kathmandu (Sakyas only) 
Sigha Baha [8], Kathmandu 

Nagha Baha [9], Kathme: du 

Bikama Baha [66], Kathmandu 


6. Yogambara at Mheypi 


Baidya Baha [58], Patan 
Bhinche Baha [125], Patan 
Bare Nani, Baregaon 

Kwa Baha [1], Kathmandu 
Bunga Baha [175], Bungamati 
Syangu Baha [105], Swayambhu 


7. Yogambara at various places: 


--near Dhumvarahi 
Michu Baha [57] Patan 
--at Kani Baha in Patan 
Uku Baha [140], Patan 
Yachu Baha [114], Patan 
Uba Bahi [139], Patan 
--at Sunaguthi (south of Patan) 
Guji Baha [152], Patan 
Duru Khya Baha [179], Duru Khya 
--at Ikhacheh Baha in Patan 
Kyapu Baha [174], Kirtipur 
--at Guji Baha, Patan 
Thapa Bahi [155], Patan 
--at Naha Baha, Patan 
Naha Baha [164], Patan 


8. Aju-Ajima at Khusi Bahi 
Sawal Baha [50], Kathmandu 
Jana Baha [45], Kathmandu 
Khusi Bahi [92], Kathmandu 


9. Cakrasamvara at various places: 


--at Ana Baha in Patan 
Ikha Chet Baha [62], Patan 
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--at Belakhu Baha in Patan 
Ta Baha [99], Patan 
--at Iba Bahi, Patan 
Iba Bahi [97], Patan 
--at Guita Bahi, Patan 
Guita Bahi [122], Patan (The non-bahi sangha) 
--at Duntu Bahi, Patan 
Dunti Bahi [63], Patan 
Pintu Bahi [64], Patan 
--at Konti Bahi, Patan 
Konti Bahi [68], Patan 
--at Nhaykaf Bahi, Patan 
Nyaykaf’ Bahi [29], Patan 
Cithun (Kyapu) Bahi [168], Kirtipur 
--at Kwecwangu Puco Bahi, Patan 
Kwecwangu Puco Bahi [166], Patan 
--at Bunga Bahi, Bungamati 
Bunga Bahi [177], Bungamati 
--at Wa Bahi, Chapagaon 
Wa Bahi [187], Chapagaon 


10. Various deities at different places: 


Mahamahjusri, behind the Swayambhu Mahacaitya 
MG Baha [18], Patan 
‘Mahadya' near Koteswar 
Wam Baha [89], Patan 
"Yogini' at Jyo Baha 
Jyo Baha [92], Patan 
‘Ganesh' at shrine near Su Gaha 
Su Baha [118], Patan 
Matu Bhairava, Lagan Khel, Patan 
Tanga Baha [103], Patan 
Padmapani Lokesvara at Phandole, Patan 
Ha Baha [24], Patan (Vajracarya lineages only) 
"Vaisnavi', at Bakhan near Kirtipur 
Bu Baha [31], Patan 
Padmapani Lokesvara at Si Baha 
Si Baha [8], Patan 
Caitya at Guita Bahi Patan 
Gustala Bahi [124], Patan 
Vajravarahi at I Bahi 
I Bahi [78], Patan 
Vajravarahi at Vajravarahi shrine south of Chapagaon 
Cikafl Bahi [85], Patan 
Pasu Baha [10], Bhaktapur (Vajracaryas only) 
Vasundhara at Te Baha 
Te Baha [23], Kathmandu 
Aju-Ajima at Tadhah Baha 
Jana Baha [45], Kathmandu (Sakya Lineages only) 
Enshrined caitya at Lagan Baha 
Lagan Baha [80], Kathmandu 
Bisankhu Narayana, near Godavari 
Gubha 6aha [65], Kathmandu (Vajracaryas only) 
Namo Buddha, beyond Panauti 
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Iku Baha [76], Kathmandu 

‘Oharmaketu' at Maru Bahi 
Maru Bahi [35], Kathmandu 

Padmapani Lokesvara at Ca Bahi Stupa 
Thatu Ca Bahi [98], Kathmandu 

Jambu Raja at Kothu Ca Bahi 
Kotu Ca Bahi [98], Kathmandu 

"Vajryogini' at a place called Bhoti Pukhu 
Akhan Baha [3], Bhaktapur 

"Dharmapala' at Kamal Pokhari east of Bhaktapur 
Tom Baha [8], Bhaktapur 

Dharmadhatu Vagisvara at Thatu Bahi, Bhaktapur 
Tathu Bahi [17], Bhaktapur 

"Phay-kwa-dya' at a place called Binha-ga west of Swayambhu 
Asan Baha [17], Kathmandu 
Mahabi: Baha [21], Kathmandu 


11. Unnamed deity at site of baha or bahi, unless otherwise indicated 


Co Bahe [167], Cobhar 

Ha Baha [24], Patan (Sakya lineage only) 

Hyana Baha [116], Patan (Worshipped at 881 Kumari Temple) 

Yoku Baha [40], Patan (Worshipped at shrine on top of Nagarjuna hill northwest of Kathmandu. ) 
Bare Nani [185], Bungamati (Worshipped at the edge of the village.) 

Yata Baha [86], Kathmandu 

Makhah Bahi [43], Kathmandu 

Ca Bahi-Mafju Baha [102], Kathmandu 

Pantiya Baha, Panauti 


Early Dates 


Following is a chronological list of the earliest confirmed dates from contemporary sources found 
for still existing viharas. If the date is the date of foundation of the vihara this is indicated by 
an asterisk (*). In most cases the date given is not the foundation date, hence the vihara is older 
than the date given. All we know is that it existed at the time it was mentioned. Only one existing 
foundation can be traced with any degree of certainty to the Licchavi period. The list goes from the 
earliest dates down to N.S. 600 (A.D.1480-81) almost at the end of the reign of Yaksa Malla (who died 
in N.S.602). After this date there are references to almost all of the main bahas and bahis. Many of 
the branches were founded after this time. 


A.D. 607-8 (Samvat 32) Gum Baha, Sankhu 
(All the following. dates are Nepal Samvat which began in October of A.0.880) 


N.S. 144 Guita Bahi [122], Patan 
161 Tham Bahi [96], Kathmandu 
185 Tadhah Baha [49], Kathmandu 
182 Su Baha [118], Patan 
191 Bunga Baha [175], Bungamati 
202 Kwa Baha [59], Patan 
313 Iku Baha [76], Kathmandu 
239 Uku Baha [140], Patan 
245 Tanga Baha [103], Patan 
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262 Ha Baha [24], Patan 

265 Te Baha [25], Kathmandu 

327* Gam Baha [7], Kathmandu 

(327 Dhwaka Baha [6], Kathmandu -- by inference from Gam Baha) 
361 Itum Baha [44], Kathmandiu 

372 Puco Bahi [165], Patan 

373 Guji Baha [152], Patan 

457 Nha Baha [48], Patan 

470 Iba Bahi [78], Patan 

479 Pim Baha [19], Patan 

482 Sikhamu Baha [55], Kathmandu 

501-15 Lagaf Baha [80], Kathmandu (i.e. during the reign of Jayasthiti Malla) 
502 Tara Nani (Itum Baha) [44c], Kathmandu 
508* Nhaykan Bahi [84], Kathmandu 

509 Si Baha [8], Patan 

511 Pintu Bahi [64], Patan 

511 Uba Bahi [118], Patan 

513* Syangu Bahi [94], Kathmandu 

520 Nakhacik [51], Patan 

531 Dugan Bahi [22], Kathmandu 

536 Cikan Bahi [83], Patan 

538 Kinu Bahi [100], Patan 

537* Iba Bahi [97], Patan 

547 Ta Baha [99], Patan 

547 80 Baha [31], Patan 

548 Mimnani Baha [68], Kathmandu 

549 Bikama Baha [66], Kathmandu 

550 Bhinche Hana [125], Patan 

553 Ikha Chef Baha [62], Patan 

561 wam Baha [89], Patan 

567 MG Baha [18], Patan 

577 N3g Baha (=Yitilan Vihara) [56], Patan 
590 Jana Baha [45], Kathmandu 

594 Gubha Baha (if = wam Baha) [66], Kathmandu 
600 Musum Baha (1) [89], Kathmandu 


Patan 


Code: 


"iS=Mary Shepherd Slusser, Nepal Mandala 
KTMV=Carl Pruscha, ed., Kathmandu Valley 
SKT=Sanskrit List obtained from Vajracarya of Patan 


Note: MS, KTMV and G&S lists are accompanied with maps. The correlation is between my map and their 
maps, not between their list of names and my list of names. In some cases one or other author has a 
different name for a vihara or has interchanged names. 


LOCKE ms KTMY SKT G&S 9 
1 51 P/56 132 68 75 
2 52 P/66 131 71 79 
3 61 P/52 122 65 71 
4 60 p/53 123 66 72 
5 62 p/51 X 59 65 
6 58 P/124 124 67a 73 
7 59 χ 125 67b 74 
8 55 P/69 128 74 62 
9 53 P/70 129 75 Xx 

10 57? P/68 130 73 81 
11 x χ χ Xx χ 

12 63 P/48 X 83 
13 64 P/49 52(?) X X 

14 54 P/71 127 76 B4 
15 3 P/73 137 77 85 
16 χ χ χ 79 87 
17 4 P/74 138 78 86 
18 5 P/76 139 80 88 
19 χ P/75 χ X χ 

20 6 P/78 140 81 89 
21 7 P/81 141 82 90 
22 ΤΊ P/36 111 χ X 

23 70 P/43 116 57 62 
24 74 p/39 114 54 59 


CKE MS KTMV SKT G&S 59 
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LOCKE ms KTM SKT Gas 9 
25 73 P/38 χ χ Xx 
26 72 P/26 x 53 58 
27 87 P/30 χ χ χ 
28 83 p/23 103 47 51 
29 85 P/14 102 45 4g 
30 88 P/6 101 44 χ 
31 69 P/44 117 60 66 
32 65 P/47 121 64 70 
33 66 X 119 62 68 
34 76 p/41 113 50 54 
35 68 P/46 120 63 69 
36 67 P/45 118 61 67 
37 75 P/40 109 55 60 
38 77 p/42 112 58 63 
39 84 P/22 104 48 52 
40 81 P/19 105 52 53 
41 ᾿ 78 p/18 110 4g 57 
42 80 P/20 108 56 61 
43 79 P/21 107 51 55 
44 20 P/87 147 87 95 
45 24 P/88 148 88 96 
46 26 P/90 Χ 92 99 
47 27 χ 150 91 98 
48 33 p/92 6 94 101 
49 34 P/114 7 105 114 
50 8 P/83 142 83 91 
51 22 P/86 145 85 93 
52 21 x χ 86 94 
53 23 p/85 144 84 92 
54 25 Ρ788 149 89 97 
55 χ χ χ X X 
56 28 x 69 93 100,101,102 
57 31 P/110 161 102 111 
58 29 x 162 103 112 
59 32 P/111 1 104 113 
60 30 P/108 159 101 | 110 
61 x p/94 X χ χ 
62 9 P/95 156 96 107 
63 10 Ρ788 153 97 104 
64 11 p/97 154 98 105 
65 12 P/98 155 99 106 
66 13 Χ χ 95 103 
67 14 P/102 X 100 109 
68 15 P/101 158 100b 108 
69 16 x X 106 Xx 
70 36 P/144 10 109 ‘ 119 
ΤΊ 38 x 39 107 117 
72 X x χ X χ 
73 37 P/146 11 110 120 
74 NO# X X 153 χ 
75 19 P/154 13 111 122 
76 19 P/154 14 112 123 


77 19 P/154 15 113 124 
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LOCKE Ms KTM SKT B&S ἃ 
78 18 P/155 16 114 125 
79 17 P/156 17 115 426 
80 39 P/170 24 X 116 
at 2 A P/164 20 118 129 
82 42 P/163 19 117 128 
83 43 P/162 18 116 127 
84 40 P/169 22 121 132 
85 35 x 108 x 118 
86 44 P/165 21 119 130 
87 47 P/167 23 120 131 
88 45 P/173 x 123 134 
89 48 P/174 29 124 135 
80 47 x 30 126 137 
91 49 X X 125 136 
92 50 P/177 31 127 138 
93 86 P/267 88 32 32 
94 x P/268 x 46 50 
95 x P/13 X Xx 48 
96 χ x x x x 
97 90 P/273 89 34 34 
98 89 Ρ7272 90 33 33 
99 1 P/5 96 38 39 

100 110 Ρ,7 100 43 47 

101 112 P/3 95 37 38 

102 114 p/280 93 36 37 

103 115 p/278 91 35 35 

104 92 x 85 30 30 

105 91 P/263 83 28 28 

106 93 x 86 31 31 

107 94 P/264 84 29 29 

108 95 P/253 32 128 139 

109 123 X x 136 x 

110 98 X 33 129 140 

111 124 P/184 37 133 144 

112 125 P/183 36 132 143 

113 126 P/182 35 131 142 

114 127 p/181 34 150 141 

115 128 P/188 38 134 145 

116 129 P/189 39 135 x 

117 130 P/190 x 137 x 

118 100 p/192 41 138 148 

118 101 p/194 x x χ 

120 98 p/193 40 139 147 

121 102 P/205 43 140 153 

122 105 P/196 44 145 150 

123 104 P/197 45 144 151 

124 103 P/198 46 143 152 

125 106 P/206 47 152 154 

126 109 X χ x x 

127 x p/210 48 141 156 

128 108 P/207 49 x 149(?) 

129 107 p/208 42(?) 142 156 


130 132 P/222 53 147 159 
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LOCKE 


151 
132 
133 
134 
135 
136 
137 
138 
139 
140 
141 

142 
143 
144 
145 
146 
147 
148 
149 
150 
151 

152 
153 
154 
155 
156 
157 
158 
159 
160 
161 

162 
163 
164 
165 
166 
16? 
168 
169 
170 
171 

172 
173 
174 
175 
176 
177 
178 
179 
180 
181 

182 
183 


x~ KX XO KOK 


xx <x Dx KO RM MK MK 
σι Ww 


< wo 
ow 


156 


165 


Map Corelation 527 


LOCKE mS KTMV SKT G&S 5 


184 x V-MZ 22.1 Xx Χ x 
185 x x Xx xX x 
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Kathmandu 


Code: 


KTMV=Carl Pruscha, ed., Kathmandu Valley 

S=Hemraj Sakya, Nepal Bauddha Vihara wa Grantha Suci 
B=Official list for Baha Puja. 

MS=Mary Shepherd Slusser, Nepal Mandala 


RK=Ratnakaji Vajracarya and Bijayaratna Vajracarya, Nepa Deya Viharaya Taca 


LOCKE KTMV 59 Β ms RK 
1. K/14 7 26 21 1/ page 1 
2. K/16 9 24 4 3/21 
3. K/17 8 25 3 2/21 
4. K/21 12 27 7 4/21 
5, K/22 χ X 6 5/21 
6. K/25 14 28 12 6/21 
ἧς K/27 13 29 11 7/21 
8. K/28 10 30 8 8/21 
9. K/30 11 31 10 9/21 

10. K/35 20 32 13 10/21 
11. K/39 18 33 14 4/21 
12. K/42 15 36 16 12/21 
13. K/43 22 34 17 13/21 
14, K/44 17 35 18 14/22 
15. K/47 27 37 19 1/23 
16. K/48 21 56 22 2/23 
17. K/49 29 57 21 2/24 
18. K/53 28 58 20 4/24 
19. K/56 30 39 Xx X 
20. K/S8 31 55 23 6/24 
21. K/59 32 54 Xx 7/24(?) 
22. K/62 39 46 44 38/26 
22a. X 113 39 x 39/26 
23. K/63 88 45 45 41/26 
24, K/65 89 X χ 41/26 
25. K/75 110 44 64 23/30 
26. K/76 56 43 93 16/29 
27. Κ7θ0 83 110 86 38/30 
28. K/B1 χ χ 78 χ 
29. K/82 84 χ 79 28/30 
30. K64 80 111 77 X 
31. Κ788 85 112 71 χ 
32. K/87 X x X χ 


33. K/91 86 113 70 36/31 


LOCKE 


34. 
35. 
36. 
37. 
38. 
39. 
40. 
41. 
Ala. 
42. 
43. 
44. 
44a. 
44b. 
44c. 
44d, 
45. 
46. 
47. 
48. 
49, 
50. 
51. 
52. 
53. 
54. 
55. 
56. 
57. 
58. 
59. 
60. 
61. 
62. 
63. 
64. 
65. 
66. 
67. 
68. 
6g. 
70. 
71. 
72. 
73. 
74. 
75. 
76. 
72. 
78. 
79. 
a0. 
81. 


KTM 


K/96 

K/99 

K/102 
K/104 
K/105 
K/106 
K/107 
K/114 

χ 

Κ7119 
Κ7148 
K/122 
K/120 
K/121 
K/123 
K/124 
K/129 
K/136 
K/140 
K/141 
K/142 
K/143 
K/144 
K/145 
K/147 
K/185 
K/203 
K/204 
K/206 
K/209 
K/210 
K/211 
K/212 
K/221 
K/215 
K/216 
K/217 
K/219 
K/220 
K/218 
K/223 
K/222 
K/224 
K/225 
K/251 
K/233 
K/234 
K/238 
K/236 
K/239 
K/240 
K/243 
K/242 


117 


54? 
55? 


29A 


RS 


9/28 
5/27 
19/25 
21/25 
20/25 
22/25 
23/25 
17/24 
18/24 
25/25 
26/25 
11/24 
5/24 
14/224 
12/24 
13/124 
10/24 
29/25 
31/25 
32/125 
33/25 
35/26 
34/25 
37/21 
27/25 
3/27 
1/27 
2/27 
6/27 
7/27 
10/29 
11/29 
2 
10/29 
χ 
7/29 
1/28 
4/28 
17/29 
3/28 
8/29 
6/29 
13/29 
14/29 
12/28 
24/30 
22/29 
18/29 
15/29 
X 
20/29 
25/30 
26/30 
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LOCKE KTM 8 Β ms RK 
82. K/241 ; x 97 X 28/30? 
83. K/247 76 102 a3 29/30 
84, K/245 95 100 84 31/30 
85. K/246 108 101 85 32/30 
86. K/248 77 103 90 30/30 
87. K/250 60 104 89 27/30 
8a. K/251 46? 109 X 36/30 
89. K/254 82 106 88 39/31 
90, K/255 67 Xx (88) 40/31 
91. K/256 68 107 87 (40)/31 
92. K/319 87 114 65 45/31 
93. K/320 5 18 #4 Map 7 12/19 
94. K/324 111 7 Figure 27 ἢ 2/19 
95. K/335 4 15 X 8/19 
96. K/9,10 6 21 1 1/20 
97. MZ4.4 72 23 #5 Map 6 3/23 
98. "24.3 X 90 #3 Map 6 2/23 
99, K/294 16 40 5 3/23 

100. K/261 χ X χ X 

101. X 44? 108 X 35/30? 

102. MZ4.1 90 x Figure 29 a 1/22 

103. X X 177 X 9/19 

104, χ X 16 x 11/19 

105. K/322 1 1 X 3/19 

106. χ X Xx χ 22/5 

A. (K/192) χ χ X 4/27 

B. X 81 χ X 11/28 

Cc. χ X X x 36/26 

υ Xx X χ X x 

E. X X Xx X χ 

F. K/78 X 109 X 43/31 

δ. (K/138) 92 50 Xx 30/25 

H χ χ χ 46/31 

I. X 48 X χ X 

J. X 36 X X 4/20 

K. χ X χ χ 2720 

ἐς K/? χ 20 X 3/20 

mM X 98 χ x 5/23 

N. X 30 X x X 

0. x 93 X X 24/25 

Ρ. x 21? x X X 

Q. K/287 χ 42 X 40/26 
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Bhaktapur 


Code: 


MS=Mary Shepherd Slusser, Nepal Mandala. 
KTMV=Carl Pruscha, ed, Kathmandu Valley 


SAMYAK=Samyakratna Upasaka [Vajracarya], Khwapade Bahabahiya Samksipta Paracaya 


LOCKE ms KTM SAMY AK 59 ΗΚ 

1 5 8/57 16 15 19 

2 6 8/56 13 6 17 

3 8 B/49 12 5 16 

4 11 6/38 10 x 1 

5 12 8/35 9 12 10 

Β 13 B/32 ? 4 8 

? 14 B/33 8 7 9 

Β 18 Β728 3 Ί 3 

9 21 χ 5 X 5 
10 19 B/2z 2 2 2 
11 20 8/21 1 χ 20 
12 17 B/20 6 1 7 
13 22 x 4 14 4(? 
14 χ X x 16 18 
15 10 8/40 11 3 12 
16 3 B/58 χ 13 15 
17 1 B/61 14 8 14 
18 2 8/59 15 a 13 
19 23 χ x χ χ 
20 15 Xx χ 10 X 
21 24 χ X 18 Xx 
22 7 X X x χ 
23 χ x χ χ 6 

Thimi 
Ti/12 Ρ.59 
Ti/6 p.60 


σον - 

<= XO OX 
»ε 

x =< x OX 

=< > KK »ε 

oran- 
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LOCKE 


.ῳ ὦ - σ᾽) 


Sankhu 


OonNoOunerwn - 


Banepa 


Panauti 


Khampu 


Nala 


Dolakha 


MS 


< =< «<M 


< >< » OK KOO 


KTMV 


X 
Τὰ 78 
xX 
X 


Ni/2 


SAMY AK 


<< MX 


»Ξ »» XK KK OK OK OX 


<< MX 


=< = <> > OK »Κ »κ 


RK 


ωῳ α - σ) 


σ σ᾽ ὦ ὦ ν -- 


2 ρ. 


= 
UD 
. 


60 
60 


61 
61 


60 


60 


Appendix 111 


Detunct Viharas Known from Contemporary Sources 


Contemporary sources--inscriptions, manuscript colophons, palm-leaf land deeds, copper plates, 
thyasaphUs and chronicles--give the names of viharas which no longer exist. Following is a list of 
such viharas that have come to light from the Licchavi period down to N.S.700. N.S.700 was chosen as 
a cut-off date, because after that date there is a plethora of material which gives Newari names of 
many viharas (bahara/bahala) which are simply residences of lay people, usually Shresthas (bharo) of 
Patan, or the name of a section of the city which may or may not have had a vihara at one time. To 
continue the list beyond N.S.700 would produce a very long list of highly suspect references. The 
earlier references are clearer and most often give a Sanskrit mame which is a clear indication of a 
true vihara (i.e. an institution to which is attached a community of Sakyas and Vajracaryas rather 
than a residence of lay people), or mention bhiksus, Sakyabhiksus, or vajracaryas who live in the 
vihara. The list gives the name of the vihara, the place (if known) and the source for the reference. 
In most cases secondary sources are indicated as these will be more readily accessable to the reader. 
For the scholar the secondary sources indicate the primary source. 


Abbreviations: 
ABHILEKH -- Dhanavajra Vajracarya, Licchavikalka Abhilekh. 
ον -- Gopalara javamSavali 
HRS -- Hem Raj Sakya, Sivadeva Samskarita Sri Rudravarna Mahavihara Sthita Talpatra Abhilekh 
KANITPUR SILALEKH -- Sahkarman Rajvamsi, Kantipur Silalekh Suci 
PETECH -- Mediaeval History of Nepal 
PL -- Unpublished Palm-1 -f land deeds 
REGMI -- Medieval Nepal 
VRHAT SUCI-BAUODHA -- Sri Nepala Rajkiya Virpustakalayasthapustakanama vehatsicipatra, 


Bauddhavisayakah. Three Parts. 


Licchavi Period ca A.D. 300-880 
1. Viharas known from Licchavi Inscriptions 


Mana Vihara -- Inscription at Svayambhu, no date, assigned to time of Manadeva (A.0.464- 
505). ABHILEKH p. 74. 


Gut Vihara (=the current Gum Baha Sankhu) 
Mana Vihara 

Raja Vihara 

Khar jurika Vihara 


Other Viharas 534 


Madhyama wanara -- Inscription in Harigaun dated Samvat 32 (A.0.607-8) ABHILEKH p. 320-24, 
(The inscription also mentions a class of viharas: samanya vihara ['ordinary viharas'] which 
seems to be opposed to those founded by a king.) 


Sivadeva Vihara (Probably located in Patan) 

Manadeva Vihara 

Khar jurika Vihara 

Madhyama Vihara 

Abhayaruci Vihara 

Vartakalyanagupta Vihara 

Caturbhalatanasana Vihara 

Raja Vihara -- Inscription at Yaq Bahal in Patan dated Samvat 103 (A.0.678-9). ABHILEKH Pp, 
496-8. 


Sivadeva Vihara 
Khar jurika Vihara --ὀ Inscriotion at Vajraghara, Pasupatinath dated Samvat 103 (A.0.678-9). 
ABHILEKH p. 499-501. 


Puspavatika Vihara -- Inscription at Cyasal Tole in Patan dated Samvat 137 (A.0.712-3). 


. » ejivavarma Vi..ara . 
- « » vihara -- Inscription at Naksal Narayancaur undated but assigned to the time of Jayadeva 
11 (c A.D.712-32). ABHILEKH 563-9. 


2. Viharas referred to in the Gopalara javansavali during the Licchavi Period. 


Gum Vihara (Gum Baha, Sankhu) GV 20 b:5 (Time of Manadeva I) 

Sinagu Vihara Caitya Bhattaraka (=Syangu Vihara, i.e. Swayambhu). GV 20 b:2-3. 

Mana Vihara GV 21 as1. 

Rajavihara GV 21 a:3; 22 b:1 (time of Amsuvarma) 

Phuto Vihara GV 21 b:2 (Time of a Gunakamadeva placed in the chronicle before Amsuvarma. 
Depala Vihara GV 22b:3. 


Post Licchavi Period N.S.1-700 (A.0.880-1580-81 ) 


N.S. 40 Mahavatigvala Vihara Patan PETECH p. 32. 

121 Vijaya Gupta Vihara Patan HRS p. 1. 

121 Jayabhimana Mahavihara Patan HRS p. 1. 

128 Hlam (or Hlam) Vihara Place Unknown PETECH p. 36. 
(Also N.S. 135 PETECH p. 137) 

176 Vartta Kalyanaguptena Karite Sugatalaya Place Unknown PETECH p. 44. 
(Also N.S. 252 HRS p. 12.) 

183 Manadeva Mahavihara Place Unknown PETECH p. 48. 

186 Tejamati Mahavihara Patan HRS p. 3. 

188 Parinirvana Mahavihara Patan HRS p. 4. 
(Also N.S. 245 HRS p. 10.) 
(Also N.S. 284 Vrhat Suci} 

Bauddha 1:45-6. 

(Also N.S. 292, 293, 295 HRS p. 19, 20, 22.) 


192 Maharaja Vihara Patan HRS p. 5. 
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192 Bhogini Madhyama Mahavihara Patan HRS p. S. 
(Also N.S. 235) HRS p. 6. 

194 Hrdayalaksmi Harsakara Gupta Mahavihara Patan HRS p. 5. 

198 Raghava Vihara Patan PETECH p. 47. 

202 Cakavati Mahavihara Place Unknown PETECH p. 47. 

219 Yetho Vihara Kathmandu GV 31 a:5 
(Also referred to under dates 425, 457) 

224 Udaya Laksmi Harsakaragupta Mahavihara Patan HRS p. 6 
(Possibly the same as Hrdayalaksmi above) 

(Also N.S. 292 HRS p. 19) 

225 Kirttipunya Mahavihara Place Unknown PETECH p. 52. 
(May be either Lagat Baha or Nhaykan Bahi in Kathmandu) 

235 Sivadeva Samskarita Sri Manipurajaiva Mahavihara Patan HRS p. 7. 
(Also N.S. 304 HRS p. 23.) 
(Also N.S. 331 HRS p. 26) 

235 Vandhavu Vihara Patan HRS p. 7. 

249 Mahendravarma .. . vihara Patan HRS p. 11. 
(Also N.S. 273 HRS p. 16. 

250 Vr Vihara Patan PETECH p. 57. 

261 BusiAchen Vihara Patan HRS p. 13. 

262 Manikr[ta])jaiva Mahavihara Patan HRS p. 14 
(Same as above under N.S.2357) 

(Also N.S. 272, 273 : HRS p. 15, 17.) 

262 Uttara Vihara Patan HRS p. 14. 


(The resident of this vihara is one Sri Jaya Pala Varma. There are numerous references 
throughout the early period to this name or Manigalottara Vihara/Mahavihara). In the 
earlier references the inhabitants are always these Varmas or Pradhananga Mahapatras, never 
a Bhiksu or Sakyabhiksu. In later references it is clear that Manigalottara Vihara is the 
name for the whole northern section of Patan and of itself has nothing to do with a vihara.) 


262 Matigalaca Vihara Patan HRS p. 14. 

282 Manidharajiva Mahavihare Pi”-havu Vihara Patan HRS p. 17 

293 Citra Vihara Patan (7) PETECH p. 68. 
(Also N.S. 494, 496 PETECH p. 131) 

306 Yitho Vihara , Patan HRS p. 24 

306 Daksina Vihara Patan HRS p. 24 


(What was said above about Uttara Vihara applies also to Dakisina Vihara which came to 
signify the whole southern section of Patan.) 


306 Datho Vihara Patan HRS p. 24 
309 Talingesvara Vihara Patan HRS p. 25 
309 Livi Vihara Patan HRS p. 25 
421 Padmapabhu Mahavihara Place Unknown PETECH p. 80. 
330 Manasimha Mahavihara Patan HRS p. 25 
330 Ka Vihara (92) Patan HRS p. 26 

331 Manako Vihara Patan HRS p. 26 

331 Niva Vihara Patan HRS p. 26. 
331 Nyaipi Vihara Patan HRS p 27 

403 Ko Vihara Patan REGMI 3:130 


(There are numerous references to Ko Vihara from this date forward; it was situated in the 
northern section of Patan near I Bahi.) 


420 Khuri (or Bakhuri) Bahiri Place Unknown GV 41 8:1 
444 Yodyam Bahiri Place Unknown GV 45 8:2 
448 Pula Bahiri Patan GV 46 δι 
450 Majhim Bahara Banepa GV 46 b:3 
457 Anata Vihara Place Unknown REGMI 1:562 


73 Yotho Bahara Place Unknown GV 53 b:1-2 


536 


476 


494 


500 
501 


501 
503 
511 
512 
515 
515 
515 
521 
535 


540 
548 
564 
580 


595 
631 
631 
631 
636 


RES 
674 
680 
684 
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Yokhaccha Vihara 
(Also N.S. 491 

(Also N.S. 499 
Karanda Vihara 

(Also N.S. 533, 598, 604, 609 
Yodyam Yantho Bahiri 
Ca Vihara 

(Also N.S. 536 

Mande Bahara 
Yambatunum Vihara 
Jaitravara Mahavihara 
Blun Vihara 
Punegvara Vihara 
Dhanisva Vihara 
Cakala Vihara 

Yethan Bahiri 

Yotha Vihara 

(Also N.S. 538 
Yatradevi Mahavihara 
Yo Vihara 

Nagavarna Mahavihara 


Yokha Chef Vihara (near Pim Baha, 


(Also N.S. 583, 596, 609, 668 
Ekata Vihara 

Jayacandra Mahavihara 

Caka (Cakra?) Vihara 
Suryacandra Mahavihara 
Komati. Vihara 

(Also N.S. 638 

Dhwaka Vahara 

Racayata Mahavihara 

Valachen (=Calachen?) vahara 
Mariasu Bahara 


Patan 


Patan 


Place Unknown 
Ca Bahil (7?) 


Place Unknown 
Bhakatpur (7) 
Place Unknown 
Place Unknown 
Patan 
Patan 
Patan 
Place Unknown 
Patan 


Kathmandu 
Place Unknown 
Kathmandu 
Patan 


Patan 
Kathmandu 
Kathmandu 
Kathmandu 
Patan 


Patan 
Kathmandu 
Patan 
Kathmandu 


PETECH p. 123 
PETECH p. 130) 
PETECH p. 132) 
PETECH p. 131 
PL 

GV 59 a:2 
PETECH p. 132 
PETECH p. 164) 
GV 60 8:5 

GV 62 a:4 
PETECH p. 153 
PETECH p. 141 
PETECH 142 

PL 

PL 

PL 

PETECH p. 163 
PETECH p. 164) 
PETECH p. 164 
REGMI 1:563 
PETECH p. 170 
PL 


PL 


KANTUPUR SILALEKH p. 54 


REGMI 3:131 
REGMI 4: (20) 
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